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A Word from the Publisher 

This first English translation of Volume I of the Fiqh ‘ala al-madhahib al-arb ’ a 
required 30 years of effort begun in Cairo, 1979. At every step of the way we have 
tried to be impeccable in this monumental project. Due to general human defi- 
ciency and the complexity of this task, we beg your forbearance regarding any 
mistakes which may have escaped our scrutiny. 

Included for you here are contributions from two eminent scholars on the Fons 
Vitae Advisory Board, Shaykh Hamza Yusef Hanson and Maryam Ishaq al-Khalifa 
Sharief. 

The Fiqh according to the Four Madhahib 

Sunni Muslims all around the world follow four different schools ( madhahib , sing. 
madhhab) of jurisprudence (fiqh): the MalikI, the Hanafi, the Shafi'i, and the HanbalT. 
Each of these schools derives its name from the great imam who first set its prin- 
ciples of jurisprudence: Abu Hanifa, Malik ibn Anas, Muhammad ibn Idris ash- 
Shafi’I and Ahmad ibn Hanbal. Each represents one possible reading of Muslim 
orthopraxis or of Islamic law ( shari'ah ), covering such fields as ritual law, family 
law, inheritance law, as well as laws dealing with economic and political practices. 

The madhahib enshrine ikhtildf 

Historically, the four schools originated from the slightly differing approaches taken 
by Companions of the Prophet and their direct disciples, vis-a-vis the authoritative 
texts of Islam— the Qur’an and the Traditions of the Prophet— when applied wher- 
ever they settled, in different lands of the Abode of Islam. Through these differing 
approaches, they allowed for a diversity of auxiliary tools and procedures in the 
formulation of laws. These were later acknowledged by posterity as equally au- 
thoritative interpretations of the Sacred Texts. 

Principally, the four madhahib enshrine the principle of ikhtildf ( disagreement/ 
difference), which permits a Muslim to choose the interpretation of the religious 
teachings that best suits his own circumstances and causes the least harm. Two 
famous traditions of the Prophet Muhammad in favour of ikhtildf are: “Difference 
of opinion in the Muslim community is a sign of divine favour”; and “It is a mercy 
of God that the men of knowledge ( ‘ulama ’) differ in opinion.” One can also say 
that ikhtildf within the One Shari’ah , represents a direct translation of the universal 
Islamic ideal that seeks to combine unity with diversity. 

The geographical distribution of the madhahib 

The Hanafi School was adopted by the Ottoman and Moghul empires, which means 
that their former subjects, as well as adjacent territories in Central Asia, would 
normally be Hanafi. Thus, present day Turkey, the Central Asian republics, the 
Balkans, Iraq, Afghanistan, Pakistan, India, and Bangladesh are all Hanafi. Syria, 
Jordan, and Palestine as well as Egypt all adopted Hanafi judicial systems during 
the rule of the Ottomans, who imposed the Hanafi rite on all their subjects, but did 
not insist on any changes in the matters of worship, which remained Shafi’i. 
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The Malik! School hailed from Medina and took root in North Africa, where it 
is followed in Algeria, Tunisia, Morocco, Mauritania, Libya, Upper Egypt, and 
Sudan, as well as in sub-Saharan and West African states, such as Chad, Nigeria, 
Niger and Senegal. In Arabia itself, certain sectors of Saudi Arabia — the Hejaz and 
parts of the Eastern Province — are also Malik!. Malikism is also the school of Ku- 
wait, Bahrain, Dubai and Abu Dhabi. 

The ShafiT School is followed by many in the Hejaz, Egypt, North Yemen, and 
the Muslims of the East African states of Ethiopia, Eritria, Somalia, Kenya, Tanza- 
nia and Uganda. Numerically speaking, however, the greatest concentration of the 
ShafiT School is in South East Asia, where it is followed in: Indonesia, Malaysia, 
and by the Muslim minority in the Philippines. 

The Hanbali School is concentrated mainly in the Najd area of Saudi Arabia, 
with extensions in Qatar, the North East of Oman and a good part of the Arab 
Emirates. 

Egypt has traditionally accommodated all the four schools since Mamluk times. 
Each Mamluk Madrassa in Egypt had four sections that accommodated students of 
each school. Until Muhammad ‘All’s time there were four courts as well, but he 
limited it to Hanaf! legislation. However, the dominant rite of Egypt remains ShafiT. 

Maryam Ishaq al-Khalifa Sharief 
Al-Azhar University, Cairo, Egypt 
January 2009 

Note on the Science of Islamic Jurisprudence 

Of all of the sciences of Islam, jurisprudence is the one that by far has engaged the 
most human labor and intellectual effort. Even the great Qur’an and hadlth com- 
mentaries of the past are replete with the legal implications of the Qur’an and hadlth. 
Muslim scholars have always recognized the subtlety and ambiguity of language 
and developed a stunning methodological hermeneutic to insure that all of the lin- 
guistic possibilities were exhausted before coming to any conclusions about what a 
verse or prophetic statement did or did not mean. As a result, not only a tolerance 
but a genuine desire for difference of opinion arose within the scholastic tradition 
of Islam. The juristic schools emerged as a result. What many Muslims are unaware 
of is that not only do the various schools differ among themselves, but within each 
school there is a vast array of difference. Each school developed a normative tradi- 
tion generally referred to as the ‘dominant’ ( mashhur ) opinion of the school. This 
position in turn was nuanced by geographical regions, such as the dominant 
Andalusian opinion of the Malik! school or the Iraqi position of the ShafiT school. 
This leads to great confusion when studying the books of various legal schools 
without a teacher. Moreover, due to the vastness of each of the schools, it is almost 
impossible in one lifetime to master one school, let alone three others. Ibn Daqiq 
al-Id is one of the few people in the history of Islam known to have issued fatwas in 
two schools due to his mastery of the ShafiT and Malik! schools. Anyone today 
who claims to have mastered even one school with its divergent opinions should be 
viewed with scepticism. It is quite a challenge and takes years of study to master 
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even the dominant opinion of one of the four Sunni schools, not to mention the 
Ja'fari school. Hence, it is well-known that books attempting to give us the opin- 
ions of all four schools must be viewed with great caution. This wonderful text, 
painstakingly brought to us by Fons Vitae, is extremely valuable as a tool for as- 
sessing the vastness of Islam’s legal tradition and how those looking at the same 
sources often came to very different conclusions based upon their own idiosyn- 
cratic methodologies that were rooted in nuanced understandings particular to the 
respective Imams worthy of sound opinion. But invariably mistakes and less reli- 
able opinions are included in summaries such as this. Infallibility is God’s alone. 
For this reason, it is essential that students rely on legal experts trained within the 
respective schools for sound opinions regarding those schools. Even the Prophet 
Muhammad had the Angel Gabriel as his teacher of Qur’an and on many occasions 
waited for his teacher’s judgment before giving one. While it was a case of a stu- 
dent being greater than the teacher, the lesson from God is obvious. 

Hamza Yusef Hanson 
Zaytuna Institute 
February 2009 
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Foreword 

It is a gratifying and rare event when an Arabic-language work of Islamic jurispru- 
dence or al-fiqh al-islami emerges in a clear, accurate, painstaking translation into 
English. The publication of Islamic Jurisprudence According to the Four Sunni 
Schools: Volume I— Modes of Islamic Worship , the translation of Volume One of 
‘Abd al-Rahman al-JazM's al-Fiqh 'ala al-madhdhib al-arba'a by Nancy Roberts, 
is such an event. 

Islamic law is far from a monolithic corpus of law. The religion and the law 
come down from the time of the Prophet in many streams. Some of the distinctions 
among Muslim belief and practice are termed in English “sectarian,” such as that 
between Sunnis and Shi ‘is and others, since these distinctions stem from quite ba- 
sic divergences between the groups about the sources (, usul ) of the faith and of the 
law. Other distinctions are considered to operate within sects, since they concern 
divergences on how the fundamental sources are to be interpreted. Among Sunnis 
these latter distinctions are, as to matters of Islamic law, referred to as madhdhib , a 
term meaning roughly schools of thought, or in this case schools of law. Sunnis are 
considered to have only four surviving schools of law, the Hanafi, MalikI, Shafi’T 
and HanbalT. 

The extraordinary feature of this work by al- Jazlri ( 1 882- 1 94 1 ) is that it records 
and juxtaposes for comparison the authoritative views of all tour of these Sunni 
schools. Al-JazTrT's work is not only ecumenical in this fashion; it is also encyclo- 
pedic. It treats almost all the essential/?^ issues covered by the old standard school 
treatises, and does so within the relatively manageable confine of five volumes (he 
himself published only four in his lifetime, others completing his draft of a fifth 
volume and adding it to later publications). Given these virtues, al-JazTrl’s book has 
been, ever since its first publication in 1928-1932, a constant resource for Muslims 
and non-Muslims. It remains today among the most accessible, commonly-used 
ways to find one’s way through Islamic law’s famed diversity of opinion. 

One may wish to review and compare the views of all four Sunni schools for 
many reasons. Among Muslims, individuals not sufficiently learned to determine 
legal rulings for themselves ( i.e., muqallid, ‘ dmmi ) have the option, under variously 
stated moral or legal constraints, to choose, on some particular issue, to adopt the 
view of a school other than the school they ordinarily follow. Administrators of the 
law often have needed to know the views of various schools and choose among 
them according to one or another religious or practical criterion. From time to time 
throughout Islamic history projects for revivification of Islamic law have argued 
that scholars, and even non-scholars, should exert effort (called, for scholars, ijtihad) 
to investigate all available scholarly views, including those of all the four schools, 
and select that view which seems to them to be most in conformity with the ulti- 
mate sources of Islamic law, the Qur'an and the Sunna of the Prophet. The constitu- 
tions of many of the modern Muslim nations emerging over the last century have 
incorporated implicitly or explicitly an old Islamic constitutional norm requiring 
that state legislation avoid fundamental offense to Islamic law. To be sure to meet 
this test, legislators often have composed their legislation by adopting rules taken 
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from among extant Sunni views, choosing whichever view best supports public 
need or responds to present circumstance. Many basic reforms of law and regula- 
tion in modem Muslim countries have followed this approach. 

Despite these and other practical reasons for a book like al-Jazm’s, to my knowl- 
edge no book like it — a basic, didactic work covering all four Sunni schools equally — 
appeared before modem times. All traditional basic treatises of Islamic law have 
the object of laying out the views of one school of law only (though some of them 
cite the views of one or more other schools for comparison). This was for the sound 
reason that in those centuries all believers belonged to a single school and needed 
to know the views only of that school. Only in specialized works for scholars (such 
as those in the genre of ikhtilaf, or divergences of opinion), or by arduous compari- 
sons among four different textual traditions, would anyone gain an equal view of all 
four schools. 

The nature of al-JazIri’s book — as giving the basic teachings of all four Sunni 
schools — marks it, therefore, as a modem work. Indeed, the work is characteristic 
of the time and place of its composition — Egypt in the 1920s and early 1930s. 
Since the middle of the 1 9 ,h century the Muslim world had experienced earth-shak- 
ing change in Islamic legal thought and practice. Modernization and Westerniza- 
tion by emerging and newly independent Muslim nations greatly undermined the 
autonomy and authority of the traditional schools of law and the institutions that 
supported them. More positively, this period sparked many new ideas about Islam 
and its law, ideas either questioning past teachings or seeking to apply them in a 
new way. Modem educational systems pervasively altered the way that the public 
accessed knowledge and information. Egypt during the first decades of the 20 th 
century was a hotbed of ideas and projects for reform of Islamic and Islamic legal 
thought and practice. 

All this gives us a brief glimpse into the significance of the text before us. In 
view of this history and context, it is clear that Nancy Roberts has done the English- 
reading public an enormous service in spending years of careful work on her trans- 
lation of the first volume of al-JazIri’s treatise. This volume covers the intricate 
rules of ritual practice, chiefly prayer, fasting, alms-tax and pilgrimage. This work 
will be a valuable aid to many non- Arabic-speaking Muslims for refining their own 
daily practice, a ready resource for non-Muslims who wish better to understand 
many of the most essential teachings of Islam, and a basic teaching text in courses 
on Islamic law for non-Muslims. 

We must express our gratitude also to the Fons Vitae publishing house and its 
Director Gray Henry for seeing this weighty work through editing and production 
into a splendidly produced volume. It joins their long list of precious publications 
produced for the enlightenment of the English-speaking world, Muslim and non- 
Muslim. 

With this new volume, understanding of Islam and its law in the English-speak- 
ing world takes a notable step forward. 

Frank E. Vogel 
December 2008 
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Translator’ s Preface 

Given the specialized nature of the material contained in the present work, I en- 
countered inevitable translation-related difficulties at times, but as Providence would 
have it, I was given an invaluable consultant in my husband Amin Odeh, who holds 
a Ph.D. in Arabic Language and Literature and who took an active interest in the 
work I was undertaking. He bought me a veritable library of reference materials, 
including a variety of dictionaries dealing with terms relating to jurisprudence and 
the like, as well as placing at my disposal his already-existing collection of refer- 
ences. When 1 came to passages whose meaning was less than apparent, we would 
sit down with my questions and he would suggest possible ways of interpreting 
them. In addition, Amin went to the Jordanian University library and made photo- 
copies of other editions of Al-Fiqh 'Ala al-Madhahib al-Arba 'ah, and on more than 
one occasion, it turned out that ambiguities in the text were due to either typo- 
graphical errors or omission of words or phrases, which we found to be corrected in 
one or more of the other editions. When even then the text remained elusive, he 
helped me access further assistance by presenting our questions to a colleague of 
his at AL al-Bayt University in Mafraq, Jordan, with a specialty in Islamic law. In 
this connection, I extend special thanks to Dr. Fathallah Akthem Tuffahah of the 
College of Fiqh and Law, AL al-Bayt University for giving so generously of his 
time toward a proper understanding of the points in question. 

In addition to the persons already mentioned. I’d like to thank Gray Henry for 
affirming her confidence in me by entrusting me with the task of rendering this 
demanding work into English, and Dr. Mary Ann Fadae for her important contribu- 
tion to the translation itself, her valuable input and critical eye in proofreading and 
editing parts of the text and compilation of the glossary. I extend special gratitude 
to Eli H. Brown V for the momentous and daunting task of proofreading, as well as 
to Anne Ogden for her help. Thanks also go to my parents, A. Verne Roberts and 
Elisabeth Euwer Roberts, for the love of language they instilled in me, and for the 
freedom they always gave me to pursue what mattered most to me in life: to my 
siblings. Bob, Jim, Elisabeth and Margaret, for their love, support and encourage- 
ment over the years; and to my beautiful, vivacious, bright little girls, Batoul and 
Salaam, whose arrival in the world gave me the excuse I needed to withdraw suffi- 
ciently from other professional commitments to devote myself to the vocation I 
love most. 

* * * 

Translator’s notes are provided either in the form of separate footnotes or, given the 
fact that 90 percent of the book is already in footnote form, between square brack- 
ets embedded in the text followed by the abbreviation “t.n.” to identify them as my 
own interpolations. 

All Qur’anic quotations are taken from Muhammad Asad’s The Message of the 
Qur’an (Gibraltar: Dar al-Andalus, 1984). 

Nancy Roberts 
Amman, Jordan 
December, 2007 
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On the Author 

‘Abd al-Rahman Ibn Muhammad Awad al-JazM was born on the Egyptian island 
of Shandawll in 1882 (1299 AH) and was educated at al-Azhar from 1896-1909; he 
later became a teacher at al-Azhar. In 1912, al-JazIrl was appointed inspector for 
the Ministry of Religious Endowment's Department of Mosques, after which he 
was promoted to position of the Ministry’s chief inspector. He was subsequently 
appointed as a professor in al-Azhar's College of the Principles of Religion, and 
before his death in Helwan in 1941 (1360 AH), al-JazIri became a member of al- 
Azhar’ s Committee of Senior Scholars. 

Al- Jazlri’s writings include: Al-Fiqh ‘Ala al-Madhahib al-Arba'ah (“Islamic 
Jurisprudence According to the Four Sunni Schools”) in four volumes (Volume I 
was composed jointly by al-JazIrl and a committee of scholars, while the remaining 
volumes were composed by al-JazIri alone); Tawdih al-Aqa’id (“Clarification of 
Doctrines”) on the science of monotheism; Al-Akhldq al-Diniyah wal-Hikam al- 
Shar'iyah (“Religious Ethics and the Manifestations of Wisdom in the Islamic Law”); 
Adillat al-Yaqln (“Proofs of Certainty”) in response to certain Christian evange- 
lists; and DTwdn Khutab (“Collected Sermons”).* 



* The information above was taken from Al-A ‘lam: Qdmus Tardjim li-Ashhar 
al-Rijdl ual-Nisd’ min al-'Arab wal-Musta'ribJn wal-Mustashriqln, by Khayr al- 
Dln al-Zirikll, Beirut: Dar al-'Ulum lil-Malaym, Vol. III. 
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Introduction 

It has been said that the only essential function with which no legal system can 
dispense is the preservation of order. Indeed, the relationship between “law ’ and 
“order” seems so intimate that the two terms flow together almost naturally, as if 
driven by some cosmic attraction. While a legal system’s ability to quell disputes 
and eradicate crime will depend, in part at least, on the power of implementation 
wielded by the state, its ability to maintain order in the sense of sustained legal 
discourse will depend on the degree to which its sources, rules and ethos inspire a 
sense of awe and transcendence, the feeling that its authority is so absolute and its 
subject matter so rich and expansive that no single generation could hope to contain or 
exhaust it. This sense of awe and transcendence becomes the ground of a certain ‘juris- 
tic attitude’ that takes legal thinking beyond the purely practical. Law comes to include 
elements that are at once aesthetic, performative, historic and even ‘mystical’. 

Anyone familiar with Islamic legal literature will recognize this description of 
orderly legal discourse. Muslim jurists speak with a simultaneous sense of com- 
mitment to the present, past and future. They speak in a voice that is at once defiant 
and humble, individualistic and corporate, final and provisional, pragmatic and theo- 
retical, indeed, exclusivist and catholic. All of this is underwritten, moreover, by a 
mutual recognition of an agreed-upon set of ‘rules of engagement’, the so-called 
“ usul al-fiqh ,” whose function is not merely to assist jurists in extracting meaning 
from the sources or precedents but also to referee the inevitable tendency to read 
meaning into these. In Islamic law, scripture and precedent, on the one hand, and 
socio-cultural and historical reality, on the other, negotiate a symbiotic rather than 
a mutually antagonistic, zero-sum relationship. 

In many ways, however, it is precisely this sense of order in Islamic law that is 
lost on the casual observer. Among the major contributors to this obfuscation is 
Islamic law’s status as a religious law. While pluralism, evolution, indeterminate- 
ness and an open acceptance of disagreement are easily identified as features of the 
modem, secular order, these qualities are not easily associated with a legal system 
whose structural foundations are pre-modem and religious. Even the existence of 
multiple authoritative and mutually recognized schools of law is prone to being 
encountered agnostically, its significance being misapprehended, devalued or over- 
looked. Indeed, the religious character of Islamic law may even blind the uniniti- 
ated to its legal properties, according to which authorities and doctrines have to be 
negotiated, change and evolution are not absent but disguised and pragmatism and 
theoretical purity co-exist in perpetual tension. Such oversights are particularly 
costly in attempting to understand Islamic law. For Islamic law was not the product 
of the Muslim state, as a result of which there existed no central authority capable 
of definitively resolving interpretive disputes, as does, e.g., the U.S. Supreme Court. 
Instead, the legal community would have to develop its own, independent system of 
interpretive adjudication. 

Much of the foregoing might emerge from any serious reading of a standard 
manual of Islamic law. Islamic law manuals are generally written, however, from 
the perspective of a single school of law or madhhab. As such, conflict and contes- 
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tation is significantly reduced by the very raison d'etre of the manuals themselves, 
namely, to establish the "going opinion” ( mashhur , rdjih , mu ‘tamad) within a given 
school. A full picture, then, of the nature, value and magnitude Sunni Islam’s com- 
mitment to intramural order is best highlighted through a bird’s eye view that takes 
in all of the Sunni schools of law. 

This is precisely the approach of the celebrated work by ‘Abd al-Rahman al- 
Jaziri (1299/1882-1360/1941), al-Fiqh ‘aid al-Madhahib al-Arba ‘ah ( Islamic Ju- 
risprudence According to the Four Sunni Schools). In this four-volume opus, al- 
JazirT catalogues the going opinions of all four Sunni madhhabs on a broad (though 
not the entire) range of topics formally covered by Islamic law in its classical guise. 
(The fourth volume ends with “The Book of Divorce” (Kitdb al-Taldq). and al- 
Jaziri had intended to begin the fifth volume with “The Book of Punitive Sanc- 
tions” ( Kitdb al-Hudud). Alongside the going opinion on each question, he pro- 
vides explanatory commentary that enables the reader to bring all four schools into 
conversation with each other and to compare and contrast the various legal doc- 
trines, precepts, perspectives and applications. To take one example, according to 
al-JazTri, the Shafi‘1 and HanbalT schools consider the shortening of prayers for 
reasons of travel to be a simple license, leaving it to the individual’s own discretion 
to shorten the prayer or not. The Hanafi and Maliki schools, meanwhile, assign a 
much higher priority to the practice of shortening, to the point that the MalikTs say 
that a traveler who cannot find other travelers with whom to pray a shortened prayer 
should pray alone rather than join a non-traveling congregation. 

Of course, the striking feature in all of this is the common body of foundation 
documents, viz., the Qur’an and Sunna, from which these legal doctrines are de- 
rived, at least in the formative period. While a Maliki traveler might deem it appro- 
priate to pray alone instead of joining his stationary ShafiT or HanbalT hosts, all can 
be recognized as following orthodox interpretations of the sources. Thus, while all 
jurists attribute the same basic level of authority to the foundational documents 
themselves, there is mutual recognition that these documents are open to multiple 
interpretations. And in the absence of a unanimous consensus to the contrary, all 
such interpretations are recognized, ceteris paribus , as orthodox. 

This cumulative body of orthodox doctrines comes to constitute the precedents 
on the basis of which post-formative classical Islamic legal discourse proceeds. 
One notices in this regard that while al-Jazm occasionally cites an actual statement 
or precedent of the Prophet Muhammad as the basis of a school’s doctrine, this is 
the exception rather than the rule. What al-Fiqh ‘aid al-Madhahib al-Arba‘ah of- 
fers, then, is a presentation of Islamic law in its fully developed, post-formative, 
classical guise, where the institutionalized understandings of the schools of law are 
accepted prima facie and come to function as the primary prism through which the 
sources themselves are accessed and deployed. 

This brings us to a cautionary note regarding the manner in which al-Fiqh ‘aid 
al-Madhahib al-Arba‘ah is read. In many ways. al-JazIrl’s depiction parallels that 
of the Hornbook Series in American Constitutional law. It is essentially the skeletal 
framework within which Islamic law took and continues to take shape. While the 
going opinions he cites constitute benchmarks, they are not necessarily the last 
word on the subjects treated; nor are they necessarily intended, even by the schools 
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themselves, to be binding on posterity for all time to come. Many of these rulings 
are based on methodological and pragmatic considerations, as well as factual as- 
sessments (social, cultural or economic reality) that are subject to change across 
space and time and from jurist to jurist. Thus, for example, according to al-JazIrl, 
the Hanafi’s, Malikls and Hanbalfs consider the fact that modern paper-money is 
or is not backed by gold or silver to be the basis upon which to determine whether 
one must pay alms ( zakat ) on it. Clearly, however, such considerations are both 
time-bound and factual (i.e., not based on scripture). As such, another time or place 
could produce a different basis for such rulings and or a different factual conclusion 
based on this basis itself, in which case the rulings could either change or remain 
the same. Moreover, it would be the duty of the present generation to make this 
factual assessment, rather than defer to the conclusions of a previous generation. In 
sum, Islamic law in many aspects at least, is an on-going process rather than a fixed 
code. Any attempt to fix it permanently is bound to distort it. 

What we have, then, in al-Fiqh ‘ala al-Madhahib al-Arba ‘ah is a solid, reliable 
and concrete basis for understanding how Islamic law operated in its post-forma- 
tive past; a partial explanation for why Islamic law assumes many of the postures 
and confronts many of the challenges it assumes and confronts today; and a number 
of valuable insights into what Islamic law might and might not look like as it charts 
its way into the future. 

This translation of Volume One of al-Fiqh ‘ala al-Madhahib al-Arba‘ah will 
make an enormously valuable contribution to the study of Islamic law in English. 
Students and teachers alike will now have at their disposal a rich collage of con- 
crete legal doctrines and explanations with which to gauge and demonstrate the 
workings of Islamic legal theory, as well as the ethos, pluralism and degree of inde- 
terminateness in Islamic law. For this, we owe a great debt of gratitude to Fans 
Vitae Publishing for the vision reflected in this particular choice. And we owe an 
even greater debt to Nancy Roberts for the absolutely painstaking task that she has 
undertaken in producing such a lucid translation of this rich, complex, important 
and highly technical text. 

Sherman A. Jackson 
The University of Michigan 
December 2008 
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On Ritual Purity 

Its Definition 

The meaning of the word ‘purity’ ( taharah ) as it is generally used in the Arabic 
language is: cleanliness and being free from dirt or filth, whether it be physical or 
spiritual. According to a sound Prophetic Hadith narrated on the authority of Ibn 
‘Abbas, may God be pleased with him and his father, whenever the Prophet went to 
visit someone who was ill, he would say, “Be of good cheer! It will serve as a 
purifier, God willing." The word translated here as ‘purifier', namely, tahitr, rhymes 
with fatur. [It is an intensified, active form meaning that which purifies someone of 
guilt and sin.] Hence, what the Prophet was saying is, “Illness is something which 
cleanses the sick person of sins,” which are spiritual impurities. 

The opposite of taharah is najasah , which has the meaning of anything deemed 
as unclean, whether physically or spiritually. Hence, sinful acts ( atham ) are de- 
scribed as being a kind of najasah in a spiritual sense. The Arabic verb from which 
the verbal noun najasah is derived is najasa with variants najisa and najusa and 
yanjasu or yanjusu (present tense), while the adjective is najis or najas. Hence we 
have the Qur’anic saying, “O ye who believe! Truly the pagans are unclean (najas)" 
(9:28).' 

With respect to the definitions of taharah and najasah as used by scholars of 
Islamic jurisprudence, there are differences among the four orthodox Islamic 
schools. 2 

1 . In a note on his translation of this verse, Muhammad Asad observes, “The 
term najas occurs in the Qur'an only in this one instance, and carries an exclusively 
spiritual meaning (see Manar A, 322 ff.). To this day, the Bedouin of Central and 
Eastern Arabia — who, contrary to modern town-dwellers, have preserved the pu- 
rity of the Arabic idiom to a high degree — describe a person who is immoral, un- 
faithful or wicked as najas" (Repentance, Note 37). [Translator’s note: Henceforth, 
all translator’s notes will either be in a separate footnote or set off from the text by 
square brackets and conclude with the letters “t.n.”] 

2. According to the Hanafi school, taharah is, legally speaking, the state of 
being free from ritual impurity ( hadath or khabath). They state, “Cleanliness in- 
cludes whatever a person cleans or whatever gets cleaned by itself such as water 
falling on the unclean area and removing the impurity." They also say. “ Hadath 
includes both minor impurity (al-hadath al-asghar), which is what invalidates one’s 
ritual ablutions such as passing wind and the like, and major impurity ( al-hadath 
al-akbar), which refers to sexual discharge, which necessitates the performance of 
ghusl, or major ablutions.” The Hanafis define the term hadath as a legal descrip- 
tion which applies either to some members of the body or to the whole body such 
that it removes ritual purity. This state is referred to as najasah hukmiyah , that is. 
legal or technical impurity. In other words, the Lawgiver has ruled that hadath is a 
state of impurity which prohibits one from performing the ritual prayer just as physi- 
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Types of Ritual Purity 

In our definition of taharah, or ritual purity, above, we have given a detailed pre- 
sentation of the views of the four orthodox Islamic schools which, although they 
differ in some respects, nevertheless allow us to arrive at an agreed-upon meaning 
for the term taharah , or ritual purity. This definition may be stated as follows: 
Ritual purity is, legally speaking, a subjective or spiritual attribute which the Law- 
giver has specified as a condition for the validity of ritual prayer and the permissi- 
bility of handling eating utensils, food, and the like. The Lawgiver has stipulated 
that, in order for a person's prayer to be valid, his body must have the attribute of 
ritual purity; that in order for prayer to be valid in a given place, this place must 



cal impurity ( najdsah muhassah) prohibits it. As for khabath, in Islamic law it re- 
fers to the actual substance which is judged to be unclean, and which the Lawgiver 
requires us to remove. 

Given the foregoing, one will understand that najdsah is the opposite of taharah, 
and that it is a term which refers to two realities, namely, hadath and khabath. 
Linguistically speaking, both hadath and khabath are used to refer to anything which 
is deemed unclean, be it material, such as blood, urine, stool and the like, or spiri- 
tual. such as wrongdoing. However, scholars of Islamic law employ the term hadath 
to refer only to abstract matters; as such, it is a legal description which the Law- 
giver has ruled applies to the entire body when there has been sexual discharge 
(major ritual impurity, or jandbah, [thereby requiring ghusl or major ablutions], or 
to those members of the body which are washed when one performs wudu ' or mi- 
nor ritual ablutions whenever something has occurred to invalidate one’s wudu’, 
such as passing wind and the like. As for khabath, it is used by Muslim jurispru- 
dents to refer only to those physical substances which are deemed under Islamic 
law to be unclean, such as blood and so on. 

Now, someone may say: This definition invalidates the notion of performing 
ablutions a second time with the intention of simply drawing near to God, since 
repeating one’s ablutions removes neither hadath nor khabath, given the fact that 
the person who does so is ritually pure already. In reply to this it may be said: Even 
though performing one's ablutions a second time with the intention of drawing 
near to God removes no physical impurities, it does remove minor sins, which are a 
kind of moral or spiritual uncleanness. As we have seen above, the meaning of the 
word khabath in the Arabic language includes spiritual realities, and although Mus- 
lim jurisprudents limit the meaning of khabath to concrete realities, they neverthe- 
less say that the removal of spiritual realities may be referred to as taharah, that is, 
a kind of purification. Hence, repeating one’s ablutions for the sake of drawing near 
to God is a form of purification in this sense. 

This discussion brings us in turn to a familiar claim, namely, that it makes no 
sense to consider passing wind, for example, or engaging in sexual contact without 
ejaculation as events which would invalidate one’s ablutions; nor does it make sense 
for the presence of semen on one’s body or clothing to require the performance of 
major ablutions. The basis given for the first claim is that passing wind and the like 
involves no observable impurity, while the basis for the second claim is that semen 
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likewise be characterized by ritual purity; and that in order for the prayer of some- 
one wearing certain clothing to be valid, this clothing must have the attribute of 
ritual purity. In addition, the Lawgiver requires that in order for us to be permitted 
to eat something, the food must be ritually pure, and so on. 

Hence, the true nature of ritual purity is, in essence, one thing. However, it is 
divided into different types depending on its relation to either hadath or khabath, or 
depending on the entity to which it is attributed. Hence, based on the first consider- 
ation, ritual purity is classified into two types: namely, purity from khabath and 
purity from hadath. The Lawgiver requires that the body and clothing of the person 
who performs the ritual prayer be pure of khabath , while his body must be pure of 



is a ritually pure substance; moreover, supposing that it were impure, it would be no 
more impure than urine or stool. Hence, it is only reasonable that purification from 
it should involve no more than washing the place where it is located. In response it 
may be said: Those who put forward such claims have no understanding of the 
meaning of worship or its expressions. The purpose of worship is to demonstrate 
submission to God Almighty with both the heart and the body in the manner which 
God Himself has defined for us. Hence, it is improper for anyone to transgress the 
limit that God has set for His servants, nor is it in the interest of the creature to 
debate over expressions and forms of worship except insofar as they cause him 
hardship or fatigue. After all, we have the right to ask that we not be burdened with 
responsibilities greater than what we can bear. However, all other matters pertain- 
ing to methods and forms should be left to the Worshipped One alone. This matter 
is clear and unambiguous even on the level of people’s customs of showing mutual 
respect and veneration. Kings, for example, are not questioned as to the reason for 
the formalities according to which they receive people so long as they cause no 
undue hardship. Hence, since the Lawgiver has said, “Do not pray when you are in 
a state of minor or major ritual impurity,” then we must obey without saying to 
Him, “Why?” Otherwise, we would also have the right to ask, “Why should we 
pray?” since the two types of question are essentially the same. After all, both ritual 
ablutions and prayer itself are means by which we worship God and express our 
submission to Him. Rather, what we have the right to say if, for example, we are 
unable to perform wudu' or ghusl or prayer, is: What should we do, then? It is in 
light of such situations that the Lawgiver has instituted practices such as tayammum, 
or sand ablutions, the performance of prayer sitting down or reclining, and the like. 
Hence, those things which concern us — such as the rules governing social conduct 
or personal status — we may ask about and discuss, since they are concerned di- 
rectly with our own lives. We have the right to know the wisdom behind every issue 
and to discuss every particular; while those matters which are the province of God 
alone, we should accept without question. 

This, I believe, is the most reasonable point of view. There are, however, Mus- 
lim scholars and thinkers who hold that every ruling related to Islamic law is based 
on some divine wisdom which can be discerned through human reason — a wisdom 
which will be clear to some and hidden from others — and that there is no difference 
in this respect between the forms of worship and the rules governing social con- 
duct. 
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hadath as well. Hence. He has made ritual purity obligatory in both these respects, 
and ritual purity is consequently divided into these two types. As for khabath, it is 
those concrete substances which are deemed unclean from the point of view of 
Islamic law, such as blood, urine and the like and, as we have mentioned, such 
substances may be found on someone’s body, on his clothing, or in a place. 

Based on the second consideration noted above (namely, the entity to which 
purity is attributed), purity from such substances is further divided into two types: 
(1) intrinsic and (2) incidental. Intrinsic ritual purity is that which inheres in those 
things which are ritually pure by their very nature, such as water, soil, iron, miner- 
als, and so on. This will be discussed below in the section on ritually pure sub- 

The first claim above has been answered as follows: The passing of wind is 
unanimously considered unclean since, although it is not visible to the eye, it is 
perceived by the sense of smell. Moreover, before coming out of the body, it has 
been in contact with concrete substances which are impure. Those who say that 
passing wind does not invalidate one’s ablutions and that urine or stool only require 
that one wash the place where they were present on the body must also say that it is 
only necessary to perform ritual ablutions once members of the body are exposed 
to various types of dirt, especially the mouth and the nose, while other benefits are 
spiritual in nature, such as the value of obedience and submission to God Almighty 
that help us to remain constantly aware of the majesty of our Creator. This aware- 
ness in turn causes us to refrain from any sort of loathsome or shameful deeds, 
which is for our benefit both in this world and the next. Hence, if one’s ablutions 
never lose their validity and thus never need to be repeated, they have thereby lost 
both their legitimacy and their usefulness. 

As for the second claim above, it has been responded to as follows: It is clearly 
invalid to draw an analogy between urine and stool on one hand, and semen on the 
other, because it is agreed that semen comes out of all parts of the body [sic]; more- 
over, it generally does not come out without the exertion of special effort. Then, 
once it has been expelled, the body experiences a notable sense of languor. It is 
self-evident that major ablutions restore the body’s energy, help to compensate for 
some of what has been lost, and remove whatever overflow may have been clinging 
to the skin. Moreover, the legal obligation to perform major ablutions following 
sexual discharge is one of the beauties of Islamic law, since men cannot do without 
women and, once they have had intimate contact, they are obliged to clean their 
bodies; whereas if, by contrast, major ablutions were not required, people might 
become lazy, allowing themselves to become unclean and offending others by their 
odor. How, then, can we draw an analogy between semen and ordinary urine, which 
comes out of a particular part of the body without the exertion of any effort? Such 
an analogy is specious in every respect. Be that as it may, the various forms of 
worship in Islam are to be adhered to for God’s sake alone without any thought for 
worldly advantages which might result therefrom, even though such worship itself 
is beneficial. 

* * * 

As for the Malikis, they hold that tahdrah, or ritual purity, is a legal condition 
which renders it permissible for someone to perform ritual prayer in the clothes he 
has on and in the place where he intends to pray. Such purity is described as a legal 
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stances. As for incidental ritual purity, it refers to the state of being free of any sort 
of ritual impurity which might have been found on these substances. This type of 
purity is referred to as incidental because it may be brought about by means of 
cleansing agents such as water, soil, and so forth, which do away with the state of 
khabath. This type of purity will be discussed below in the section on removing 
ritual impurity. 

As for hadath, it is a subjective or non-material attribute by which the Law- 
giver describes a person’s entire body when there has been sexual discharge, or 
some members of the body when something has occurred to invalidate one’s ablu- 
tions such as passing wind, stool and the like. The first type of hadath is referred to 

condition due to the fact that it is a subjective or non-material attribute which the 
Lawgiver has ordained as a condition for the validity of prayer and other acts of 
worship. If this attribute inheres in the one praying in that he is free of either major 
or minor ritual impurity, it makes it permissible for him to perform ritual prayer; if 
it inheres in the place in which one wishes to pray, it makes prayer permissible in 
the place concerned; and if it inheres in the clothes one is wearing, it makes it 
permissible to pray in these clothes. As such, ritual purity is an evaluative, spiritual 
matter rather than a concrete, observable condition. 

There are two conditions which stand in contrast to ritual purity, or taharah. 
The first of these is najdsah, or ritual impurity, which is a legal condition that ren- 
ders ritual prayer impermissible in the clothes one is wearing or the place where 
one intends to pray. As for the second, it is hadath, which is likewise a legal state or 
condition which renders prayer impermissible. In other words, najdsah is an evalu- 
ative or subjective attribute which sometimes applies to one's clothing, thereby 
making it impermissible to pray in the clothes one has on, at other times to the place 
where one intends to pray, thereby making it impermissible to pray there, and at 
still other times, to the person himself, in which case the person’s condition is 
described as one of hadath and he is not permitted to pray. In any case, hadath is the 
description of this condition ordained by the Lawgiver, and it may also be applied 
to those events or substances which invalidate one’s ritual ablutions, as will be 
explained. The word najdsah may also be applied to a particular substance, such as 
blood, urine and the like. 

* * * 

According to the Shafiis, the term taharah refers to two things, the first of 
which is an action by virtue of which one is permitted to perform ritual prayer. Such 
an action might be wudu , or minor ritual ablutions, ghusl, or major ablutions, 
tayarnmum, or sand ablutions, the removal of substances which are ritually impure, 
and so forth, as well as an action with a similar meaning and form, such as sand 
ablutions, Sunnah-based major ablutions [that is, the performance of major ablu- 
tions when one is not obliged to according to Islamic law, but as a means of emulat- 
ing the practice of the Prophet - t.n.], or repeating one's minor ritual ablutions for 
the sake of drawing near to God. What this means is that placing water on one s 
face and other members of the body with the intention of performing ritual ablu- 
tions is referred to as taharah , since the word taharah is a verbal noun describing 
someone’ s action. As for the phrase, “or an action with a similar meaning and form,” 
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as al-hadath al-akbar, or major ritual impurity, and one is purified from it by means 
of major ablutions (ghusl) as is also the case after menstruation or childbirth, since 
the Lawgiver deems these to be conditions which affect the entire body and which 
preclude ritual prayer and the like. As for the second type of hadath , it is referred to 
as al-hadath al-asghar, or minor ritual impurity, and one is purified from it by 
means of minor ritual ablutions (wudu ’). Both major ablutions and minor ablutions 
may be replaced by sand ablutions ( tayammum ) in the event that water is unavail- 
able or if one is unable to use water for some reason. 

We shall now proceed to a discussion of all matters pertinent to this subject: 

such as repeating one’s ablutions when one is already ritually pure or Sunnah- 
based major ablutions, it indicates that these actions are also types of legal purifica- 
tion. However, they do not themselves render prayer permissible or valid, since 
prayer was already permitted based on one’s initial ablutions without any addi- 
tional, Sunnah-based ablutions. After all, what prevents the performance of prayer 
is jandbah, or ritual impurity. Thus, major ablutions are a duty, not merely an action 
by which one adheres to the prophetic Sunnah. Nevertheless, it is necessary for a 
comprehensive definition of taharah to include such actions as well. 

The second element included in the Shafiis' definition of taharah is the elimi- 
nation of hadath or the removal of najasah , that is, ritual impurity, or an action with 
a similar meaning and form, such as sand ablutions, Sunnah-based major ablutions, 
etc. Taharah is in fact the spiritual condition which results from the action. Ritual 
impurity is removed through minor or major ablutions; hence, the removal is based 
on the action of an individual, and this is what is meant by taharah. However, when 
the term taharah is thus applied to the action itself, this involves metaphorical 
speech in which the result, namely, the state of ritual purity, is spoken of by refer- 
ring to its cause, namely, the action of removing the impurity. 

* * * 

As for the Hanbalis, they hold that taharah in its legal sense is the removal of 
hadath and any action bearing the same significance, as well as the removal of 
najas or the condition associated with it. What is meant by the removal of hadath is 
the removal of the condition which prevents one from praying and the like, since 
hadath is essentially a legal state which affects the entire body or some of its mem- 
bers. Hence, being purified from this condition or state entails its removal. When 
the Hanbalis speak of “any action bearing the same significance”, they mean any 
action that has the same meaning as the removal of hadath. An example of this is 
the act of performing major ablutions on someone who is deceased, since the ritual 
bathing of a deceased person is done not to remove ritual impurity, but rather as an 
act of piety and devotion. The same is true of repeating one’s ritual ablutions even 
though one is already in a state of ritual purity or performing major ablutions based 
on the example of the Prophet. After all, these two practices bear the same signifi- 
cance as obligatory ablutions even though they do not serve to remove any actual 
impurity. 

As for the phrase “the removal of najas ”, it refers to the process by which some 
impure substance is removed, either by virtue of someone’s action, for example, by 
washing the object which has been contaminated by an impurity, or by virtue of 
some process involving the substance itself, for example, by wine’s turning to vin- 
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Ritually Pure Substances 

As we have seen, ritual purity is divided into two types, namely, purity from hadath 
and purity from khabath. We have likewise seen that according to Muslim jurispru- 
dents, khabath refers to a ritually impure substance. In what follows we shall men- 
tion examples of such substances, as well as ritually pure substances which stand in 
contrast to them. Then we shall give examples of types of impurity which may be 
disregarded, as well as ways in which impurities can be removed. We shall begin 
with ritually pure substances, since the basic premise from which we begin is that 
things are ritually pure unless demonstrated to be otherwise. 

There are numerous ritually pure entities, among them human beings, whether 
living or deceased. As God Almighty declares, “Now, indeed, we have conferred 
dignity on the children of Adam” (17:70). As for God’s declaration, “O ye who 
believe! Truly the pagans are unclean ( najas )” (9:28), it refers to a state of spiritual 
impurity, and it does not mean that one who does not worship God alone is intrinsi- 
cally impure in the way that swine, for example, are. Pure entities include inani- 
mate substances, among which are all objects which have never been alive and 
which did not emerge from a living being. Inanimate substances are divided into 
two types, namely solids and liquids. Solids include all parts of the earth and its 
minerals, such as gold, silver, copper, iron, lead and so on. Also included among 
solids are all types of plants, even if they happen to be narcotics. Narcotic plants are 
referred to by the term tnufsid , meaning that which corrupts, distorts or weakens. 
They include those plants like hashish and opium, which rob the person who in- 
gests them of his or her reasoning ability without affecting the physical senses and 
without causing a sense of euphoria and a feeling of being ‘high’. Other plants 
included among solids are, like datiirah- and henbane, those which exert a sopo- 
rific or sedative effect and rob one of both his reasoning ability and his physical 
senses. Still other plants may be harmful to the body, such as poisonous plants. All 
such plants are ritually pure, even though it may be forbidden to use what is harm- 
ful to the mind, the senses, and the like. 

As for liquids, they include water, oils, honey, rose water and other types of 
water derived from flowers, perfume and vinegar. All of these are included among 
ritually pure inanimate substances provided that they have not been contaminated 
by some other substance which would render them impure. Such liquids also in- 
clude the tears, sweat, saliva and mucous of any living creature with variations in 
detail among the four orthodox schools. 4 

egar. As for the phrase, “or the condition associated with it” [that is, with najas], 
this refers to the nullification of the legal ruling which applies to someone or some- 
thing that is ritually impure. This can take place even with dirt or sand such as in 
tayammum , by virtue of which someone ceases to be in a condition of ritual impu- 
rity which would prevent him from performing ritual prayer. 

3. Also known as jimson weed or thorn apple [t.n.j. 

4. According to the Shaftis, these things are ritually pure if they come from an 
animal which is ritually pure, whether its flesh may be eaten or not. They also hold 
that the venom of snakes and scorpions is ritually pure. 

;■* % 
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Other ritually pure substances include eggs which have not gone bad and milk, 
be it human milk or that of animals whose flesh may be lawfully eaten. As for the 
living organism itself, be it human or non-human, it is ritually pure by its very 
nature, whereas other things are the subject of differing views by the four orthodox 
schools. 5 

Other ritually pure substances are phlegm, bile and sputum, as well as the gall 
of edible animals after they have been slaughtered in accordance with Islamic law 
(gall being the yellow liquid inside the gall bladder) and the gall bladder itself, 6 
since it is part of the animal which has been slaughtered and, as such, subject to the 
same ruling as the animal itself with respect to ritual purity. Also included among 
ritually pure creatures are aquatic organisms which have died, even those which 
spent a good part of their lives on land, such as alligators, 7 frogs and sea turtles, 
even if they happen to resemble dogs, swine, or human beings. This ruling also 
applies to such creatures whether they die on land or in the water, and whether they 
die a natural death or are killed. This is based on the words of the Prophet, “There 



The Maliki school holds that saliva, which is secreted by the mouth in both the 
waking and sleeping states, is ritually pure; however, what comes back up from the 
stomach and returns to the mouth is impure; such impure substances may be recog- 
nized by the change in their color and odor, as they tend to be yellowish and foul 
smelling. The Malikis hold that if such secretions are chronic, they may be disre- 
garded, but that if they are present only on occasion, they may not. 

* * * 

According to the Hanbalis, tears, sweat, saliva and mucous are all ritually pure 
whether they come from an animal whose meat may be eaten or from some other 
animal, provided that the animal be similar to or smaller than a cat, and that it not 
originate from impurity. 

* * * 

As for the Hanafis, they hold that the ruling on the sweat and saliva of living 
creatures is the same as the ruling on su V [that is, water in which an animal has 
fallen, swum, etc.] with respect to both purity and impurity, a point which will be 
explained below. 

5. According to the Shafiis and the Hanbalis, these “other things” are dogs, 
swine and their offspring, or the offspring of one of them having mated with some- 
thing else. 

The Hanbalis also include animals larger than a cat whose flesh may not be 
eaten. The Hanafis hold that the only ritually impure animal is the pig, while ac- 
cording to the Malikis, there is no animal which is intrinsically impure; thus, dogs, 
pigs and their offspring are all ritually pure. 

6. The Shafiis hold that gall is ritually impure and that the gall bladder is ren- 
dered impure due to its contact with the gall inside it, although it may be purified by 
being washed; the same holds true in their view for the stomach of ruminant ani- 
mals, which is rendered impure by its contents and which may likewise be purified 
through washing. As for the Hanafis, they hold that the ruling on the gall of an 
animal will be the same as the ruling on its urine; hence, it is grossly impure in the 
case of animals whose flesh may not be eaten, and mildly impure in the case of 
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are two creatures which we have been given permission to eat even if they die of 
their own accord, and two kinds of blood: fish and locusts, and the liver and the 
spleen.” Other creatures which may be eaten even if they die naturally are terres- 
trial creatures such as flies, woodworms, locusts, ants and fleas, which do not have 
blood which flows,* as well as wine which has turned to vinegar with differences 
among the orthodox schools over particular details. 11 

Still other ritually pure substances include the meat of animals whose flesh 
may be eaten lawfully and which have been slaughtered in accordance with Islamic 
law, as well as hair, wool, fur, and feathers, whether the creature to which the feath- 
ers belong is dead or alive and whether or not its flesh may be eaten according to 



animals whose flesh may be eaten, while the gall bladder is judged to be pure or 
impure based on the purity or impurity attributed to its contents. 

7. In the view of the Shafiis and Hanbalis, this category does not include alliga- 
tors, frogs and snakes, which are ritually impure, although they deem all other aquatic 
creatures to be pure. 

8. According to the Shafiis, all the creatures mentioned here are ritually impure 
except for locusts, while the Hanbalis stipulate that in order for a creature that has 
died naturally to be ritually pure, it must not reproduce by means of impure sub- 
stances as do maggots, for example. 

9. According to the Malikis, wine is purified if it turns to vinegar or solidifies 
even if such changes have been brought about deliberately, so long as no impurity 
fell into it before it became vinegar; they also hold that if such changes take place, 
the container which was holding the wine is likewise rendered ritually pure. 

* * * 

As for the Hanafis, they hold that wine is purified and that its container is 
purified along with it if it turns to vinegar, in which case it loses its wine-like prop- 
erties, namely, bitterness and the ability to intoxicate. They also hold that it is per- 
missible to turn wine into vinegar even if this requires that someone throw some- 
thing into it such as salt, water, or fish, or that it be heated over a fire. If wine is 
mixed with vinegar and becomes sour, it is thereby purified even if it still contains 
more wine than vinegar. Moreover, if a mouse falls into some juice and is removed 
before it begins to decompose, and if the juice is left until it turns to wine, after 
which it turns to vinegar or someone turns it into vinegar, it will be pure. 

* * * 

According to the Shafiis, wine is only purified if it becomes vinegar by itself, 
and provided that no impure substance gets into it before this, even if the impurity 
is removed immediately. It is also necessary that the wine not have been kept in the 
same container as some pure substance before it became vinegar if the presence of 
such a substance can easily be avoided, since the pure substance will first have been 
rendered impure by the wine, after which it, in turn, will render the wine-turned- 
vinegar impure. As for pure substances whose presence is difficult to avoid, such as 
a small amount of grape seeds, they will be purified along with the wine, as will its 
container. 

* * * 
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Islamic law. Moreover, all such substances are ritually pure regardless of whether 
they are still attached to the animal or have been removed, provided that they were 
not removed by plucking. 10 

Ritually Impure Substances and 
the Definition of Ritual Impurity 

In the course of defining taharah, or ritual purity, we have provided a general defi- 
nition of najasah , or ritual impurity as it is understood by the four orthodox schools 
of Islam in order to compare the two concepts. Our aim now will be to present the 
ritually impure entities which stand in contrast to those which are ritually pure. 



As for the Hanbalis, they hold that wine is rendered pure if it becomes vinegar 
by itself, even if this takes place by its being moved from a sunny location to a 
shaded one or the reverse, or from one container to another without the intention of 
such actions being to cause the wine to turn to vinegar. When wine turns to vinegar, 
its container is purified along with it so long as it is not contaminated by something 
other than the wine-turned-vinegar, such as additional wine or the like. 

In summary, the Malikis and the Hanafis agree that wine becomes pure if it 
turns to vinegar, whether the change takes place unassisted or by virtue of someone’ s 
action. However, they disagree over situations in which some impurity falls into the 
wine before it turns to vinegar; in such cases the Malikis hold that the wine is not 
rendered pure by turning to vinegar, whereas according to the Hanafis, the wine is 
still rendered pure by becoming vinegar provided that any impurity which may 
have fallen into it before this was removed before it decomposed. 

As for the Shafiis and the Hanbalis, they agree that wine is only rendered pure 
if it turns to vinegar without any outside intervention, whereas if someone deliber- 
ately turns it into vinegar, it is not rendered pure. They likewise agree that if some 
impurity falls into the wine before it turns to vinegar, it will not be rendered pure by 
turning sour. 

10. The Malikis hold that all the things mentioned here are ritually pure whether 
the animal from which they come is living or dead, whether or not its meat may be 
eaten according to Islamic law, even if it happens to be a dog or a pig, and whether 
or not these substances are still attached to the animal or have been removed by 
some means other than plucking, such as shearing, shaving, cutting, or depilation 
with lime or some other depilatory agent. The basis for this ruling is that such 
things have never been living tissue. If, however, they have been plucked out, their 
roots will be impure while the remaining parts will be pure. Similarly, they hold 
that the shafts of feathers from birds which have not been slaughtered are impure, 
whereas the hairlike down which grows on the shaft is unconditionally pure. 

* * * 

The Hanafis agree with the Malikis on all the aforementioned points with the 
exception of the Malikis’ ruling on pigs; hence, the Hanafis hold that pigs' hair is 
impure regardless of whether the animal is living or dead, and regardless of whether 
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This, in turn, calls for a clarification of the meaning of najasah both as it is com- 
monly used in the Arabic language and as a term related specifically to Islamic law. 

The most common use of the term najasah is as a name for things which are 
deemed unclean; the same is true of the words najis, najas, and najus. Muslim 
jurisprudents divide najasah, or impurity, into two types: (1) legal or 'technical’ 
impurity and (2) actual, or intrinsic impurity, with differences among the four or- 
thodox schools as to the details of their definitions." However, they reserve the 
term najas for that which is impure in its essence such that it would be invalid to 
apply it to something affected by a merely temporary state of impurity. As for the 



the hair is attached to the animal or detached, since they hold that the pig is ritually 
impure by nature. 

* * * 

According to the Shafiis, all the things mentioned here are ritually impure if 
they come from a living creature whose flesh may not be eaten according to Islamic 
law; the only exception they make to this is human hair, which is pure. Such sub- 
stances are likewise impure if they come from a dead creature other than a human 
being. However, if they come from a living creature whose flesh may be eaten 
according to Islamic law, they are ritually pure unless they have been plucked out 
and there remains on their roots moisture, blood or a small piece of flesh which was 
removed unintentionally and which is, therefore, of no practical value; in this latter 
case, the roots will be impure while the remaining portions will be pure. If, on the 
other hand, they are plucked and a piece of flesh large enough to be of practical 
value is removed along with them, then both the roots and all portions are rendered 
impure. 

* * * 

As for the Hanbalis, they hold that the aforementioned substances are pure if 
they come from a creature whose flesh may be eaten according to Islamic law, 
whether it is living or dead, or from a creature whose flesh may not be eaten accord- 
ing to Islamic law, but which was judged to be ritually pure while it was alive; such 
an animal must also be no larger than a cat and must not reproduce through contact 
with an impurity. The roots of such substances are impure as long as they are still 
implanted in the flesh of a dead animal. The same roots are pure if they are still 
implanted in the skin of a living, ritually pure animal; however, they become im- 
pure if they are plucked out, though their other parts remain pure. 

1 1. The Hanbalis define al-najcisah al-hukmiyah, translated here as legal or 
technical impurity, as a state of temporary impurity which affects a place which 
was ritually pure before it was affected by the impurity in question. As such, it 
includes impurities that take the form of a concrete, perceptible mass which ad- 
heres to something otherwise pure. As for al-najasah al-haqlqiyah, translated above 
as actual or intrinsic impurity, it is an entity which is impure in and of itself. 

* * * 
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term najis, it has a broader application. Consequently, jurisprudents hold that the 
term najis can apply either to that which is impure only incidentally or temporarily, 
or to that which is impure in its essence. Hence, for example, blood can be referred 
to as either najas (impure in itself) or najis (incidentally impure), whereas a gar- 
ment which has been rendered impure can only be described as najis. 

Now, there are many entities which are ritually impure in themselves. 12 These 
include dead terrestrial organisms other than human beings which bleed when 
wounded. In this respect they differ from dead aquatic organisms, which are deemed 
ritually pure based on the words of the Prophet, “The water in which they live is not 
only ritually pure, but may be used for purification; moreover, the flesh of those 



By contrast, the Shafiis define actual, or intrinsic, impurity as that which is 
characterized by a concrete mass, a taste, a color, or an odor. As for legal, or techni- 
cal impurity, they define it as that which is characterized by neither a concrete 
mass, a taste, a color nor an odor, such as dried urine which can no longer be de- 
tected. 

* * * 

According to the Malikis, al-najasah a l- 'ayniyah [that is, al-haqlqiyah , or ac- 
tual impurity] is the impurity itself, while al-najasah al-hukmiyah, or technical 
impurity, is the effect of actual or intrinsic impurity on the basis of which a legal 
ruling is made on the entity affected thereby. 

* * * 

According to the Hanafis, legal or technical impurity refers to al-hadath al- 
asghar and al-hadath al-akbar, that is, minor and major ritual impurity, which are 
legal states that affect either the entire body or some of its members and by virtue of 
which one ceases to be ritually pure. Actual impurity, by contrast, refers to khabath, 
that is, every substance which is deemed impure according to Islamic law. 

1 2. According to the Shafiis, all bloodless creatures which die, with the excep- 
tion of locusts, are ritually impure. However, the matter may be disregarded if some 
part of such a creature falls by itself into water or some other liquid, since it does 
not render the liquid impure unless some change occurs in it. However, if a human 
being or an animal casts such a creature into water or some other liquid, or if the 
liquid in which the creature fell undergoes a change, then it is rendered impure and 
it may not be disregarded. 

13. According to the Malikis, the parts of the dead body which were once living 
tissue are the flesh (that is, the meat), skin, bones, nerves and the like. However, 
they do not include the hair, coarse wool, fur or the down of feathers, since they 
were never alive to begin with and are thus not ritually impure. 

According to the Shafiis, all parts of a dead animal, including bone, flesh, skin, 
hair, feathers, fur and so on are impure because, in their view, they were all once 
alive. 
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which die may be eaten." Similarly, human beings who have died are ritually pure, 
as we have mentioned above, as are terrestrial organisms which do not bleed if 
wounded, such as locusts. 

Other ritually impure substances are the parts of a dead animal which were 
once living tissue, 13 as well as that which comes out of such an animal such as 
mucous, eggs, milk and rennet. 14 



As for the Hanafis, they hold that since the flesh and skin of a dead animal were 
once living tissue, they are therefore impure, but that bones, claws, beak, talons, 
hooves, horns, cloven hooves and hair are pure with the exception of pigs’ hair. 
They base this view on the words of the Prophet, who stated concerning 
“Maymunah’s ewe", “It is forbidden to eat it.” According to one rendering of this 
hadith, he said, “Its flesh is forbidden,” which indicates that nothing but its flesh 
was forbidden. [It appears that the ewe in question had died for some reason, the 
circumstances of which are not mentioned - t.n.] Hence, the Hanafis view as pure 
all the body parts mentioned above so long as they contain no fatty substances, 
which would render them impure. With regard to nerves, there are two views: ac- 
cording to the more prevalent view, they are pure, although some claim that it is 
more correct to treat them as impure. 

According to the Hanbalis, all parts of a dead animal with the exception of 
wool, hair and fur were once living tissue, as a result of which they are all ritually 
impure. The Hanbalis judge feathers to be pure based on the following words of 
God Almighty: “And God has given you . . . [the skill to make] dwellings out of the 
skins of animals, tents which you find light to carry when you travel and when you 
camp and [to make] of their wool and their fur and their hair furnishings and com- 
fort for a while” (16:80). The apparent sense of these words is that they include 
both live and dead animals. As for feathers, they are deemed to be ritually pure 
based on their similarity to the substances mentioned here. 

14. The Hanafis hold that the milk, rennet and eggs — both soft-shelled and 
hard-shelled — which come out of a dead animal or bird are all ritually pure just as 
they were when the animal was alive. 

5*4 

The Hanbalis, by contrast, hold that everything which comes out of a dead 
animal or bird is ritually impure with the exception of eggs that come out of a dead 
bird whose flesh may be eaten, provided that their shells have hardened. 

* * * 

As for the Shafiis, they hold that everything which comes out of a dead animal 
or bird is impure except for eggs with hard shells, regardless of whether the crea- 
ture from which the eggs came is one whose flesh may be eaten or not. 

* * * 

The Malikis hold that everything which comes out of a dead organism is im- 
pure. 



http : //ahlesunnahlibrary.com/ 



http://nmusba.wordpress.com/ 




JURISPRUDENCE ACCORDING TO THE FOUR SUNNI SCHOOLS 



Impure animals include dogs and pigs 15 and their offspring, even if they hap- 
pened to have mated with a different species. The evidence on the basis of which 
dogs are judged to be impure is the prophetic hadith narrated by Muslim according 
to which the Prophet said, “If a dog laps from a container belonging to one of you, 
its contents should be poured out and it should be washed seven times.” As for why 
swine are deemed impure, it is based on an analogy drawn between dogs and pigs, 
since if dogs are impure, then pigs must be even more so given the fact that the 
Lawgiver has issued a prohibition against acquiring them. 

Other substances which are deemed impure include that which is secreted by 
the dog and the pig by way of saliva, mucous, sweat, and tears, 16 as well as blood of 
all types except for that found in the liver and the spleen, which are deemed pure. 
The same is true of a martyr’s blood as long as it is still on his body; by ‘martyr’ we 
mean someone who died in battle. (We shall have more to say on the subject of 
martyrs in the section entitled “Funerals” below.) Still other types of blood which 
are deemed ritually pure include the blood which remains in the flesh or veins of an 
animal which has been slaughtered according to Islamic law, and the blood of fish, 
lice, fleas and the kinan, a red insect with a powerful sting. All these types of blood 
are ritually pure, as well as some other types in the view of some of the schools. 17 



15. According to the Malikis, every living creature is ritually pure in itself, 
including dogs and swine. The Hanafis agree that dogs are ritually pure as long as 
they are alive; however, they hold that a live dog’s saliva is impure in the way that 
its flesh is impure after it dies. Hence, if a dog were to fall into a well and then came 
out while still alive without its mouth having touched the water, the water would 
remain pure; similarly, if the dog shook off its water and then touched something, it 
would not render it impure. 

16. The Malikis hold that all these substances are pure based on the principle, 
“Every living thing, including the substances which it exudes, is pure.” 

17. According to the Malikis, all blood which has been shed is impure without 
exception, even that of a fish. As for the meaning of “which has been shed” ( masfuh ), 
it is that which flows out of an animal. This is in contrast to that which remains in 
the flesh or veins of a ritually pure animal that has been sacrificed in accordance 
with Islamic law. 

* * * 

According to the Shafiis, all but four types of blood are impure, these four 
types being; ( 1 ) the milk of an animal whose flesh may be eaten if it comes out 
blood-colored, (2) semen if it is the color of blood, provided that it comes out in the 
normal manner, (3) eggs if they turn the color of blood, provided that they are still 
capable of producing life, and (4) the blood of a ritually pure animal if it turns into 
a clot or an embryo. 

* * * 

The Hanafis hold that blood which has not flowed out of a human being or 
animal is pure, as is blood which has turned into an embryo; however, if it has 
turned into a clot, it is impure. 
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Other ritually impure substances include pus which is not mingled with blood, 
the watery liquid which is secreted by a wound and which is mixed with blood, and 
the liquid secreted by blisters and sores. 18 Also included are human wastes such as 
urine and stool, even if they are still in the form of food which has been ingested 
and even if the person is an infant who does not eat food. Other impure substances 
include the wastes of animals whose flesh may not be eaten and which have blood 
which flows, such as donkeys and mules. 19 As for the wastes of animals whose 
flesh may be eaten, the various schools have differing views on the matter. 20 



1 8. The Hanafis hold that liquids secreted by the body other than pus or suppu- 
rative matter are pure if they are not a result of some illness or pathological condi- 
tion; however, if they do result from such a condition, even if it is not associated 
with any pain, they are impure. This ruling applies to blisters which have filled with 
fluid and are ready to burst, as well as fluids secreted by the navel, the ear and the 
eye. As for fluids secreted by an infected eye, they are impure even if they are not 
associated with pain, for example, when there is an abnormal, constant, but pain- 
less flow of tears from the eyes. 

* * * 

As for the Shafiis, they hold that fluids secreted by blisters and sores (other 
than pus and blood) are impure only if their color or odor changes; otherwise, they 
are pure like sweat. 

19. With regard to the wastes of animals whose flesh may not be eaten, the 
Hanafis hold that if the animal is one that flies in the air such as a crow, its waste 
products are mildly impure, but that otherwise, they are grossly impure; however, 
in situations where there are large quantities of waste material in the streets in the 
form of mules’ and donkeys' dung, for example, it may be disregarded due to the 
hardship entailed by avoiding contact with it. 

20. The Shafiis hold that the wastes of animals whose flesh may be eaten are 
also impure. 

if: s{e 

According to the Hanafis, the wastes of animals whose flesh may be eaten are 
mildly impure; however, they make distinctions among different types of birds, 
saying: If it is one which drops excrement in the air as do pigeons and sparrows, 
then its wastes are pure; otherwise, they are mildly impure as are the wastes of 
chickens, domestic ducks and geese (according to the two companions, namely, 
Abu Hanlfah’s two companions and disciples Abu Yusuf al-Qadl and Muhammad 
Ibn al-Hasan al-Shaybanl), or grossly impure (according to the Imam, namely, Abu 
HanTfah himself). 

:{: if 

According to the Malikis, the wastes of animals and birds whose flesh may be 
eaten, such as cows, goats, and sheep, are pure if they have not been accustomed to 
feeding on impurities; however, if they are known or suspected to be feeding on 
impurities, then their wastes are impure. If there is some doubt as to whether they 
have been feeding on impurities or not and if it is customary for them to do so as in 
the case of chickens, then their wastes are impure, whereas if it is not customary for 
them to feed on impurity, as in the case of pigeons, then their wastes are pure. 

17 



http : // ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 




JURISPRUDENCE ACCORDING TO THE FOUR SUNNI SCHOOLS 



Still other substances which are viewed as ritually impure include the semen of 
human beings and other creatures, 21 semen being the watery fluid which is secreted 
by the male during pleasure resulting from sexual intercourse and the like. When 
the man has completed his ejaculation, this fluid is white and viscous, while the 
secretion produced by the woman is yellowish and thin. Some have said that the 
fluid secreted by the woman does not leave the vagina, although traces of it may be 
left on the man’s penis. As for those who deny that the woman produces any secre- 
tion comparable to the man’s semen, saying that what is observed in the woman’s 
body is nothing but the moistness of the vagina, they are denying the obvious. Also 
included here is pre-seminal fluid ( al-madhJ ), that is, the secretion discharged prior 



* * * 

As for the Hanbalis, they hold that the wastes of animals and birds whose flesh 
may be eaten are pure even if they graze on impurities so long as such impurities do 
not constitute the greater part of their diet; otherwise, their wastes are impure and 
so is their meat. Nevertheless, if such animals or birds are prevented from feeding 
on impurities for a period of three days, then after the end of the three-day period 
their wastes become pure, as does their meat. 

21. The Shafiis hold that human semen secreted after the age of nine is pure 
whether the person is dead or alive. It remains pure even if it comes out with the 
appearance of blood so long as it is secreted through its normal channel; otherwise, 
it is impure. The evidence in support of viewing semen as ritually pure is the hadith 
narrated by al-Bayhaql according to which the Prophet was once asked about se- 
men which has gotten on someone's clothing. He replied, in effect, “It is similar to 
spittle or mucous.” Based on this ruling, the semen of any living animal is likewise 
deemed to be pure, since it is the source from which a pure animal originates. 
However, they do not include the semen of dogs and swine or their offspring based 
on the argument that it is rendered impure by its source. 

According to the Hanbalis, human semen is pure if it comes out through its 
normal channel in response to sexual pleasure after the age of nine for females, and 
after the age of ten for males, and even if it comes out with the appearance of blood. 
They base their view of human semen as ritually pure on the words of 'A’ishah, 
may God be pleased with her, who said, “I used to rub semen off of the Messenger 
of God’s robe, after which he would go to pray in it.” As for the semen of non- 
humans, it is pure if it comes from an animal whose flesh may be eaten; otherwise, 
it is impure. 

22. The Hanbalis uphold the purity of both al-madhl and al-wacli if they come 
from animals whose meat may be lawfully eaten. 

23. According to the Hanafis, vomit is grossly impure if it fills the mouth and 
has to be involuntarily expelled even if one vomits only once, and even if the sub- 
stance vomited is food, water, or coagulated blood; this ruling applies even if the 
substance in question has not settled in the stomach or is the result of an infant’s 
“burping up” after nursing. Hence, vomit differs from the liquid secreted by the 
mouth while one is asleep, which is pure. It likewise differs from a situation in 
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to a man’s ejaculation during foreplay and the like, and what is termed in Arabic al- 
wadT, that is, a white viscous fluid which generally comes out following urina- 
tion . 22 

Other ritually impure substances include vomit and partially digested food or 
drink that has been regurgitated and returns to the mouth, on both of which there 
are differing views among the four schools . 21 

which one vomits up worms, whether a small or large amount, and whether the 
worms are small or large, since this is pure also. As for partially digested food or 
drink which comes back up from the stomach, it is similar to vomit, based on the 
words of the Prophet, “If anyone should vomit or regurgitate while praying, he 
should stop praying and do his ablutions again.” With regard to phlegm and blood 
mixed with saliva, the Hanafis say that if phlegm comes out unmixed with anything 
else, it is pure; if it comes out mixed with food and there is more food than phlegm, 
it is impure; if, on the other hand, there are equal amounts of phlegm and food, then 
each substance is to be treated separately. That is, if food alone fdls the mouth, then 
the ruling on it is the same as that on vomit. As for blood mixed with saliva, they say 
that if there is more saliva than blood with the result that what comes out is yellow 
in color, then it is pure; if, on the other hand, there is more blood than saliva such 
that it is a red color, whether the amounts of blood and saliva are equal or the 
amount of blood is greater, then it is impure even if it does not fill the mouth. 
Similarly, that which has been ruminated by camels, sheep and goats (their “cud”) 
is impure, whether the amount is small or large. 

It should also be noted that if one vomits several times in a row and if the 
amount of vomit each time is insufficient to fill the mouth even though the total 
amount would have filled the mouth, it is still impure. 

* * * 

The Malikis define vomit, which they deem impure, as food which has come 
back up from the stomach after having settled there for some time. However, it is 
only impure if it has changed from being in the state of food, even if only by virtue 
of a slight acidity. Regurgitation, by contrast, is the watery fluid which is expelled 
by the stomach when it is full, and it is only impure if it has taken on any of the 
characteristics of stool. As for acidity alone, it is not harmful; hence, if the watery 
fluid which is forced out of the stomach comes out acidic but is otherwise un- 
changed, then it is not impure, given the mildness of the acidity and the frequency 
with which this tends to occur. If such fluid has taken on a yellowish color or has a 
foul odor when it comes out of the stomach, then it is impure like vomit; however, 
it may be disregarded if it is a chronic occurrence due to the undue hardship it 
would otherwise entail. 

^ # 

According to the Shafiis, vomit is impure even if it is food or water which has 
come up immediately and has not undergone any change. However, it may only be 
judged impure if it can be verified that it came out of the stomach; if there is doubt 
as to whether it came out of the stomach, then it should be assumed to be pure. The 
Shafiis similarly deem impure the watery fluid which comes out of someone's mouth 
during sleep if it is a yellowish color or has an unpleasant odor; however, it may be 
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Another substance judged to be impure is rotten eggs taken from a live bird, 
with differences among the schools as to specific details. 24 

Also deemed ritually impure are substances which have become separated 25 
from a live animal which is deemed impure when dead, excluding those parts which 
have been shown above to be exceptions to the ruling on dead organisms. Also 



disregarded in the cases of those who experience it chronically. As for the cud of 
camels, sheep and goats, it is impure regardless of whether the amount is small or 
large. 

* * * 

The Hanbalis state that vomit and regurgitated food and water are all impure 
without discussing this ruling in any detail. 

24. The Malikis define ‘rotten’ in this context as an egg which has become 
putrid or blue or which has turned to blood, an embryo, or a dead chick; such an egg 
is to be contrasted with one in which the white has mingled with the yolk (referred 
to as mamruq), or which contains an intact drop of blood, both of which are pure. 
As for the egg of a dead bird, it is impure as we have seen above. 

* * * 

According to the Shafiis, a rotten egg is one which has changed in such a way 
that it is no longer capable of producing a living organism; it does not include eggs 
whose whites have mingled with their yolks even if they have an offensive smell; as 
for the eggs of a dead bird, the relevant ruling has been mentioned above. 

* * * 

According to the Hanbalis, a rotten egg is one whose white has mingled with its 
yolk and which has a foul odor. As for eggs which are ritually impure, they are 
those which have turned to blood, as well as those which have been laid by a living 
bird but whose shells have not hardened. 

Hi s}: 

The Hanafis hold that an egg is rendered impure if it turns to blood; however, if 
it changes simply by virtue of decay, then it is ritually pure, such as putrid meat. 

25. There are two things in the category of “that which has been separated from 
a live animal which is deemed impure when dead” which the Hanbalis declare 
pure, namely: (1) eggs whose shells have hardened, and (2) a part which has been 
separated from an animal which was due to be ritually slaughtered out of necessity 
[for example, an animal which had fallen off a cliff and would not survive the fall - 
t.n.j, but which died before it could be slaughtered in an Islamically proper manner. 

* * * 

The Shafiis hold that hair, fur, wool, and feathers which have been separated 
from a living animal whose flesh may be eaten are pure provided that they are not 
attached to a piece of flesh which has been removed deliberately, that is, which is 
judged to be of practical value, in which case such substances are rendered impure 
along with the piece of flesh. If there is some doubt as to whether a given quantity 
of hair and the other substances with it are pure or impure, they may be assumed to 
be pure. Moreover, as was mentioned above, the Shafiis view all parts of a dead 
animal as impure without exception. 
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exempted from this ruling are the musk secreted by a live musk deer and its skin, 
both of which are pure. Other substances judged to be impure are the milk of an 
animal (other than a human being) whose flesh may not be eaten, 26 the ashes and 
smoke 27 resulting from burning the body of an impure animal, and intoxicating 
liquids, whether they have been taken from the juice of grapes or an infusion of 
raisins, dates, or something else. The reason for this is that God Almighty has de- 
clared wine to be rijs, that is, “a loathsome evil,” 28 rijs being customarily viewed as 
something impure. As for the practice of viewing all types of intoxicating liquids as 
being forms of wine ( khamr ), this is based on the Prophetic Hadith narrated by 
Muslim according to which he stated, “Every intoxicating liquid is khamr , and 
every intoxicant is forbidden.” Hence, in addition to prohibiting the drinking of 
such liquids, the Lawgiver has pronounced them ritually unclean as a means of 
making them loathsome and repellent to us, thereby deterring us from even going 
near them. 

Types of ritual impurity which may be disregarded 

The removal of impurity 29 from the body and clothing of the person who prays and 
the place where he intends to pray is obligatory except with respect to those types 
of impurity which are exempted from this requirement because of the undue hard- 



26. According to the Hanafts, all milk products are pure whether the flesh of 
the animal from which they derive may be eaten or not and whether the animal is 
dead or alive; the only exception to this ruling is the milk of the pig, whose milk is 
impure without exception. In addition, they hold that if something which was im- 
pure turns to soil without being burned, it is rendered pure. 

27. The Malikis hold that such ashes are pure, but that the smoke is impure 
according to the best attested evidence. 

28. See Qur'an 5:90 [t.n.]. 

29. The Malikis cite two well-known views on the removal of impurity: (1) that 
it is a condition for the validity of ritual prayer, and (2) that it is simply a Sunnah- 
based practice, i.e., it is based on the emulation of the practices of the Prophet. In 
order for the removal of impurity to be either obligatory or a practice based on the 
emulation of the Prophet, the person praying must be (1) aware of the impurity 
[either on his body, his clothing, or the place where he is praying] and (2) capable 
of removing it. Hence, if someone prays while in a state of impurity due to forget- 
fulness or the inability to remove it, his prayer is still valid based on both these 
views, although it would be commendable for such a person to repeat the noon or 
mid-afternoon prayer sometime before dusk, or to repeat the sundown or evening 
prayer sometime before dawn, and the dawn prayer sometime before sunrise. On 
the other hand, if one prays with full knowledge that he [or his clothing, or the place 
where he is praying] is impure, or out of ignorance, his prayer is invalid based on 
the first view but valid based on the second. Hence, since according to the first view 
his prayer was invalid, he is obliged to repeat it some time later, whereas based on 
the second view, it would simply be commendable for him to do so. 
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ship that would be caused by having to remove them. As God Almighty declares, I 
have “laid no hardship on you in [anything that pertains to] religion.” 3 " As for the 
specific types of impurity which one is not required to remove, there are different 
views on them among the four schools. 31 



30. Qur'an 22:78 [t.n.]. 

31. The Malikis hold that the following substances may be overlooked with 
respect to ritual purity or impurity: 

(1) Urine or stool which has gotten on the clothing or body of a woman due to 
contact with an infant she is nursing. This ruling applies even if the nursing infant is 
not her own child provided that she has done her best to avoid such contamination; 
however, it is recommended that she prepare other clothing to pray in. 

(2) The moisture from hemorrhoids if it contaminates one’s body or clothing 
every day, even if this occurs only once. As for the person’s hand, he is obliged to 
wash it each time unless he has to push the tissues back in place more than twice a 
day. As for his clothing and his body, it is sufficient to wash them once a day. The 
reason for this distinction is that unlike having to repeatedly wash one’s body and 
clothing, it causes no hardship to wash one’s hand unless it has to be done with 
great frequency. 

(3) Incontinence of urine, stool, pre-seminal fluid ( madhi ), wadi [the viscous 
white substance secreted by a man following urination] or semen if such substances 
are secreted spontaneously, in which case one is not obliged to wash them off one's 
body or clothing or one’s place if it is not possible to move elsewhere. This exemp- 
tion applies even if such secretions occur only once a day. 

(4) Impurities which get onto the clothing or bodies of butchers, cleaners of 
latrines, doctors who treat wounds, and so forth, though they are advised to have 
special clothing in which to pray. 

(5) Blood which gets on the clothing or body of someone who is praying or the 
place in which he is praying, whether it is his own blood or that of someone else, 
and whether it is human or nonhuman blood, even if it is that of a pig, provided that 
it does not cover an area larger than “a mule's dirham”, that is, the black circle 
found on the front leg of a mule; as for its weight, it is of no consequence. This 
ruling applies similarly to pus and other suppurative matter. 

(6) The urine or dung of horses, mules or donkeys which gets on the clothing, 
body or place of someone who engages in pasturing, feeding or restraining such 
animals or related activities, since to remove such impurities would cause undue 
hardship. 

(7) Tracks left by a fly, mosquito, or small ant which alights on some impure 
substance which then clings to its leg or mouth, after which it alights on someone's 
clothing or body, due to the hardship involved in avoiding such occurrences; as for 
the tracks left by large ants, they may not be overlooked due to the rareness with 
which this takes place. 

(8) Traces of blood left on a site where cupping has been performed after the 
site has been wiped with a cloth and the like; such traces may be disregarded until 
the site heals, after which it may be washed. 
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(9) Rainwater or mud mixed with impurities which get on one’s clothing or 
feet, provided that the rainwater and mud are in the streets, even if the rain happens 
to have stopped; such impurities may be overlooked on three conditions. First: The 
impurities mixed with the water or mud must not be greater in quantity than the 
water or mud itself. Second: The impurities concerned must not have gotten onto 
the person without being mixed with rainwater or mud. Third: The person con- 
cerned must not have contributed to getting such mud or water on himself, for 
example, by turning off a street free of such water and mud and onto another with 
mud and water on it. This ruling on rainwater and mud applies likewise to water 
which has been sprinkled on the roads, as well as to water which has collected in 
swamps. 

( 1 0) The liquid pus which flows from more than one abscess or boil, whether it 
flows out by itself or as a result of squeezing. This ruling applies even if such 
squeezing was not absolutely necessary, since the presence of multiple abscesses 
gives cause for such squeezing. Hence, such pus may be disregarded even if it 
covers an area larger than the “mule's dirham” mentioned above. As for a single 
abscess, that which flows from it spontaneously or due to squeezing which was 
necessary may be disregarded; however, if it was squeezed unnecessarily, then the 
pus which flows out as a result may only be disregarded if it covers an area no 
larger than a “mule’s dirham.” 

( 1 1) The droppings of fleas, even if they are present in large amounts, and even 
if the fleas have fed on spilt blood; such droppings are impure, but they may be 
disregarded. As for fleas' blood, like other creatures' blood, it may not he over- 
looked unless it covers an area no larger than a “mule’s dirham.” 

(12) The watery fluid which comes out of the mouth of someone sleeping if it 
originated in the stomach; although such fluid, which is yellowish and malodorous, 
is deemed impure, it may be disregarded if it results from a chronic condition. 

(13) Dead lice, provided that they number no more than three. 

(14) The traces of impurity left on the urethral orifice and the anus after the 
bulk of the impurity has been removed with stones and the like; such impurity may 
be disregarded and does not have to be washed off with water as long as it has not 
spread significantly. If it has spread, it must be washed off with water; water is 
likewise required for removing impurity from the woman’s vaginal area, details 
concerning which will be presented in the section on abstersion below. 

^ ^ 

As for the Hanafis, they divide ritual impurity into two categories, namely, 
gross and mild. As for gross impurity, Imam Abu Hanlfah defines it as an impurity 
concerning which there is a text [from the Qur’an or the Prophetic Sunnah] which 
is not countered by any other text; as for mild impurity, he defines it as an impurity 
concerning which there is a text which is countered by some other text. An example 
of the latter is the urine of animals whose flesh may be eaten, since the hadith 
according to which the Prophet stated, “Keep yourselves free of urine” indicates 
that all urine is ritually impure, whereas another hadith, referred to as “the hadith 
concerning the ’Uraynis" [next paragraph] indicates that the urine of animals whose 
flesh may be eaten is pure; hence, given these two conflicting pieces of textual 
evidence, urine is considered to be a mild impurity. 
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According to the “hadith of the ‘Uraynis”, a group of people from the tribe of 
‘Uraynah once came to Medina and found that the climate did not agree with them, 
as a result of which they suffered from jaundice and bloated abdomens. Conse- 
quently, the Messenger of God instructed them to go out to certain camels which 
had been given away as charity and to drink their urine and milk. They did as he 
had told them and recovered. 

Among the types of gross impurity which may be disregarded are impurities 
which occupy an area no larger than a dirham. With respect to gross impurity, one 
may disregard it if it weighs no more than twenty carats. [A carat equals 200 milli- 
grams; hence, 20 carats are equal to 4 grams - t.n.] With respect to light impurity, 
it may be disregarded if it occupies an area no greater than the hollow of the palm of 
the hand. Hence, given that such impurities are pardonable as they pertain to the 
validity of ritual prayer, then prayer performed with the presence of such impurity 
is undesirable, but not to the point of being forbidden, since the fact that such impu- 
rity is ‘pardonable’ necessitates that it no longer be viewed as sinful. It is true, of 
course, that the removal of an amount occupying the area of a dirham takes higher 
priority over the removal of some lesser amount, and most Hanafis hold that prayer 
under such circumstances is undesirable to the point of being forbidden. 

Another example is the urine and feces of cats and mice in situations where 
they are unavoidable. If a mouse’s droppings fell into some wheat in an amount 
small enough not to be noticeable, this could be overlooked. Similarly, if a mouse 
fell into a well and some of its urine got into the water, this could be overlooked due 
to the impossibility of preventing such an occurrence. However, if such substances 
got onto someone’s clothing or some utensil, for example, this could not be disre- 
garded due to the fact that such an occurrence is avoidable. If, on the other hand, a 
cat’s urine got onto someone’s clothing in a manner which was unavoidable, this 
could be disregarded, in contrast to a situation in which its urine or feces got onto 
something else, in which case it would not be pardonable. 

Other examples of impurities which may be overlooked are the steam and dust 
particles which are given off by an impure substance; hence, for example, if the 
wind blew over some dung, then blew onto someone's clothing, this would do no 
harm even if its odor were then found in the garment concerned; the same ruling 
would apply if dust blew off some dung or the like, then got onto something. The 
same ruling also applies to a spray of urine if it is as fine as pin heads and is not 
visible, even if it covers an entire garment or body; it is viewed as though it did not 
exist due to the unavoidability of the occurrence. A similar case is that of the blood 
that gets on a butcher, which is pardonable due to necessity. However, if such a 
spray got onto a garment, after which the garment fell into a bit of water, the water 
would be rendered impure due to the non-necessity of the garment’s falling into it. 
Similar to this would be the tracks left by a fly which had fallen onto some impu- 
rity, then alighted on the clothing of someone praying, in which case the impurity 
would be pardonable. Another example is the dirty water that gets on someone 
washing a corpse and which the washer has no way of avoiding in the course of 
completing this task; or the mud found in the streets even if it happens to be mixed 
with a large proportion of impurities, so long as one cannot actually see them. 
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With respect to mild impurity, one may overlook an amount which covers less 
than one-fourth of an entire garment or one-fourth of the entire body. However, the 
mildness of such impurity applies only to non-liquid substances, because when an 
impurity gets into a liquid, the entire liquid is rendered impure without there being 
any distinction between gross and mild impurity, nor is any consideration given to 
weight or area. 

One may similarly overlook the dung of camels, sheep and goats if it falls into 
a well or into a container so long as it is not found in excessive amounts, and so 
long as it does not disintegrate in such a way that the substance with which it has 
mingled takes on its coloring. An amount small enough to be overlooked is defined 
as that amount which appears insignificant to someone who looks at it, while an 
amount too large to be overlooked is, conversely, that amount which appears to be 
substantial. As for the dung of donkeys, cattle and elephants, it may be disregarded 
in cases of necessity and hardship, be it dry or moist. 

* * * 

As for the impure substances which may be disregarded according to the Shafiis, 
they include those which are invisible to someone with sound vision even if they 
are gross impurities. They also include small amounts of smoke which have risen 
from a fire in which some impurity is being burned. However, steam which has 
risen from an impure substance without its having been burned is ritually pure. 
Other substances which may be overlooked are traces of impurity which remain in 
the spot where one has engaged in abstersion with stones. However, such impuri- 
ties are excusable only with respect to the person from whom they originated; in 
other words, if water containing such impurities got on someone else, he would be 
contaminated by them. Similarly, mud in the streets which is mixed with impurities 
that are known to be present there may be overlooked, and if one is doubtful as to 
whether the mud is contaminated, it may be viewed as pure. However, if the mud is 
known to contain impurities, it may only be overlooked on the following four con- 
ditions: (1) that the impurities not be visible, (2) that the person walking through 
the street take care to avoid being contaminated, for example, by not letting the 
bottom of his robe or other clothing touch the ground or by allowing himself to be 
sprayed by a water carrier, (3) that the person be contaminated while walking or 
riding, whereas if he were to fall on the ground with the result that his clothes were 
contaminated, such contamination could not be overlooked due to the rareness of 
such an occurrence, and (4) that the impurities concerned be found on someone’s 
clothing or body. 

Other impurities which may be disregarded include bread which has been heated 
or buried in impure ashes, even if a small amount of these ashes have clung to the 
bread and even if it would not be difficult to remove them. If such bread is placed in 
milk or some other similar food and traces of such ashes become visible, or if they 
get onto someone’s clothing, this also may be overlooked. Other such impurities 
include worms which feed on fruit and cheese if they die while still inside, since 
their dead bodies are impure but may be overlooked. The same is true of the rennet 
which is used to manufacture cheese and the impure liquids which are added to 
medicines and perfumes in the course of their production; the amount required to 
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obtain the proper result may be disregarded based on the similarity observed be- 
tween these processes and that of making cheese with rennet. Also included here 
are the impurities that may contaminate clothes hung out to dry on walls constructed 
with impure ashes due to the difficulty of avoiding such contamination; dead nits 
(louse eggs); as well as the droppings of flies even if they are found in large amounts, 
and the droppings of birds which fall on the ground and on mats, rugs, carpets and 
the like. Such droppings on the ground may be disregarded under the following 
three conditions: ( 1 ) that one not deliberately walk on them, (2) that neither side of 
them still be moist unless they are found on a wet road or path which one has no 
choice but to walk on, and (3) that avoiding them be a cause of hardship. 

Other impurities which may be disregarded include a small amount of soil from 
a grave that has been exhumed and a small amount of impure hair provided that it 
not be that of a dog, a pig, the offspring of a dog and a pig together or the offspring 
of either of them together with some other species. As for hair from a dog or a pig, 
be it a small or a large amount, it may only be overlooked in the case of a shearer or 
a rider due to the hardship which would be caused by attempts to avoid such con- 
tamination. Fish dung in water may be disregarded provided that it has caused no 
change in the water and provided that it has not been placed there arbitrarily. Also 
included here is the blood which remains on meat or bones; such blood may be 
disregarded if the meat or the bones have been placed in the pot before the blood 
has been washed off even if the broth is changed as a result. If, before meat and 
bones are placed in the pot, they are washed until the water that comes off them 
runs clear, the water is pure, whereas if the water does not run off clear, then it is 
impure and this impurity may not be disregarded. However, if some color remains 
this does no harm, since it cannot be avoided. Hence, meat should be washed as 
usual, and whatever traces of blood remain after this may be overlooked. [There 
appears to be a contradiction in the text regarding whether or not the blood which 
remains on meat and bones may be disregarded; be that as it may, the final sentence 
of this paragraph may be taken as the summary of the author’s intent, namely, that 
one should wash meat as thoroughly as one can, and not concern himself with 
traces of blood which happen to remain thereafter - t.n.] 

Also included among impure substances that may be overlooked is the saliva of 
someone who is asleep and which is certain to have come from the stomach due to 
its yellowish color or its unpleasant odor; such saliva may be disregarded by the 
person who suffers from it even if it is secreted in large amounts. If it is not clear 
whether the saliva originated in the stomach, it is considered pure. With regard to 
the cud of a camel or some other ruminant, it may be disregarded if it gets on 
someone who is in contact with the animal, as someone who is leading it, for ex- 
ample. Likewise exempted is the dung or urine of large domestic animals if it comes 
in contact with grain as it is being threshed, as well as mouse droppings that have 
fallen into basins used for abstersion; such droppings may be disregarded if they 
are present in small amounts and if they cause no change in the character of the 
water. As for a chickpea used to treat certain conditions by being placed in a mem- 
ber of the body contaminated by impurities, it may be treated as pure provided that 
this procedure has been judged to be necessary for treatment. Still other allowable 
impurities are: ( 1 ) that which gets into milk by way of dung from a domestic animal 
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being milked or impurities found on its teat, (2) impurities that get into honey from 
beehives made of mud mixed with the dung of large domestic animals, (3) impuri- 
ties from the mouth of an infant when it comes in contact with the breast while 
nursing, or which come in contact with the mouth of someone who kisses him on 
the lips, (4) a liquid that has become impure due to a bloodless organism — such as 
an ant, a wasp, a bee and the like — having fallen into it and died; such a liquid may 
be ingested along with whatever has fallen into it and died provided that this has 
caused no change in the liquid and provided that the organism which fell into it and 
died was simply blown into it by the wind, even if it was blown, for example, off the 
body of a domestic animal, (5) the mark that remains at the site of a tattoo to which 
indigo and similar substances have been applied with the result that it has turned 
green or blue (the meaning of “tattoo” being the insertion of needles into the skin 
until the blood becomes visible on the surface of the skin). The green or blue mark 
which remains at the site of the tattoo may be disregarded: (a) if the tattoo was done 
as a means of achieving some benefit which could not have been achieved by any 
other means, (b) if, at the time the person received the tattoo, he was too young to 
be held responsible for his action, or (c) if, although the person concerned was 
responsible for his action, he was unable to remove the tattoo without inflicting 
harm by virtue of which he would be allowed to perform sand ablutions; and (6) 
blood, details concerning which are as follows: a) An amount of blood so small that 
it cannot by seen by someone with sound vision; such an amount may be disre- 
garded even if it is grossly impure such as the blood of a dog or a pig; b) an amount 
which is visible to someone with sound vision. If such blood is that of a dog, a pig 
or some other impure animal, it may not be disregarded under any circumstances. 
Otherwise, it must either be the person’s own blood or from some other source. If it 
is not his own blood, then a small amount may be disregarded provided that he did 
not spatter himself with it or expose himself unnecessarily to blood other than his 
own. An exception to this is the blood of fleas and other organisms which have no 
“liquid blood.” As for the blood of fleas, it may be disregarded even if it is present 
in large amounts, on the following conditions: First, the blood must not have gotten 
on the person due to his own actions or those of someone else with his permission, 
even if the other person was too young to be held responsible; otherwise, no more 
than a small amount may be overlooked. Second, the person must not have exposed 
himself to blood other than his own when it would have caused no hardship to avoid 
such exposure; otherwise, only a small amount may be disregarded. Third, the blood 
must be found on articles of clothing which the person needs, if even just for adorn- 
ment. 

In the case of one’s own blood, it will have come either from the primary ori- 
fices, namely, the nose, the ear, or the eye, in which case a small amount may be 
disregarded, or from sources such as pimples, abscesses, or bloodletting (venesec- 
tion), in which case even a large amount may be overlooked given the following 
conditions: (1 ) The blood flow must not be due to the action of the person himself, 
as when someone squeezes a boil, since otherwise, only a small amount may be 
disregarded except in cases of venesection and cupping, in which case a large amount 
may be disregarded even if it is the person's own doing. (2) The blood must not 
have spread beyond its point of origin. (3) The blood must not have mingled unnec- 
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essarily with any foreign substance [i.e., (a) a fluid other than blood, (b) someone 
else’s blood, or (c) fluid or blood from another member of the same person’s body 
- t.n.J, such as water, for example. Moreover, blood may only be treated as pure by 
the person from whom it originated, whereas if someone else were to touch it or 
handle something in contact with it, it could not be treated as pure. As for what is 
meant by “point of origin” here, it refers, for example, to the arm or some other part 
of the body on which an abscess is located rather than the site of the abscess alone. 

As for the meaning of ‘large’ or ‘small’ amounts, this is a matter of prevailing 
custom; hence, if there is some doubt as to whether a given amount is ‘small" or 
‘large’, it should be treated as pure. 

* * * 

As for the impurities which, according to the Hanbalis, may be overlooked, 
they include a small amount of blood, pus or other suppurative matter. As for what 
is meant by ‘small’, it is whatever a person considers to be insignificant when found 
on his own body or clothing. Such small amounts may be disregarded if they come 
in contact with something that is neither liquid nor food; however, if they come into 
contact with something which is liquid or edible, they may not be disregarded even 
if they come from an animal that is ritually pure while alive and even if they origi- 
nate from a part of the body other than the genitals or the anus. 

If blood, pus or suppurative matter comes in contact with various parts of a 
garment, the affected areas are to be added together. If the total area is small, it may 
be overlooked; otherwise, it may not. It is not permissible to add together the af- 
fected areas of two or more di fferent garments; rather, each garment is to be consid- 
ered separately. As for the traces of impurity left on the affected site after one has 
cleaned himself with stones the required number of times — details concerning which 
will be discussed below — these may likewise be overlooked. One may also over- 
look a small degree of urinary incontinence — provided that one has done all one 
can to overcome it — due to the hardship involved in cleansing oneself repeatedly as 
a result of such a condition. Also included is the smoke and dust which rise from an 
impurity so long as they have taken on none of the qualities of the impurity itself 
[such as its odor, its color, and so forth]; a small amount of water that has been 
contaminated by an allowable impurity; an impurity that has gotten into someone’s 
eye and which would cause the person harm to wash out; and small amounts of mud 
from the street even when it is known for certain to be mixed with impurities. 

32. According to the Hanafis, water which is tcihir , but not tcihur is equivalent 
to water which is tahiir in its capacity to remove impurity; the same applies to any 
ritually pure liquid which results from a process of squeezing, such as vinegar and 
rosewater. Hence, these three types of liquid may be used to cleanse anything — be 
it a garment, a body or a place — which is contaminated with impurity, be it visible 
or invisible, including even gross impurities. 
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The means and manner by which 
ritual impurity may be removed 

Impurity may be removed by a variety of means, including water which is judged to 
be tahur. It is not sufficient to use water which is merely tahir. 32 (The concepts of 
tahur and tahir are discussed in the following section dealing with types of water.) 

As for the process of cleansing the site of an impurity, there are various ways in 
which it may be carried out. 33 

33. According to the Hanafis, a garment contaminated by an impurity is ren- 
dered pure by being washed even just once so long as the visible impurity is gone. 
However, this ruling only applies if the garment is washed in running water or if 
water is poured over it, whereas if it is washed in a basin or the like, it must be 
washed three times and it must be wrung out after each washing. If a garment is 
dyed with an impure substance, it will become pure if the water that runs off it after 
it has been washed is clear, even if some color or odor remains; in other words, it 
does no harm for the dye's color or odor to remain at the site of the impurity if it 
would cause hardship to remove it. As for what is meant by 'hardship’ here, it refers 
to a situation in which, in order to remove the impurity, one must use substances 
other than water, such as soap and the like. 

In the case of those who use henna which is contaminated with impurities, the 
henna may be considered to have become pure if, after being rinsed, the water that 
runs off it is clear. Similarly in the case of a tattoo, if the needle is inserted in the 
hand or lip, for example, until blood appears on the surface, and if dye is then 
applied to the site of the insertion and the wound heals over it, the dye is rendered 
impure and its effect may not be removed with water. Hence, it may be purified by 
washing it until the water runs clear. As for contaminated fat or oil, it does no harm 
for traces of it to remain; however, this is not the case with the fat of a dead organ- 
ism, since such fat is considered intrinsically impure. As for visible impurities, they 
may be considered to have been removed if it seems probable to the person doing 
the washing that the site affected by them has been cleansed without necessarily 
counting the times it has been washed. However, for the sake of people who are 
prone to obsessive doubts and misgivings, the maximum number of washings in 
such a case has been set at three, with the requirement that one wring out the gar- 
ment after each washing. 

As for a contaminated place (namely, the floor), it may be purified by pouring 
pure {tahir) water over it three times and drying the site each time with a pure rag. 
If one pours enough water over the site that no trace of impurity remains, it may be 
considered pure. The ground is also rendered pure by drying, in which case its 
purification requires no water. As for the body, it becomes pure if one removes 
visible impurities and if one considers it most likely that all other purities have been 
removed as well. 

As for containers and utensils, they are of three types: (1) earthenware or pot- 
tery, (2) wood, and (3) iron and the like. Such objects may be purified in four differ- 
ent ways, namely, by burning, by carving or hewing, by wiping, and by washing. If 
the object is made of new earthenware or stone and if the impurity has gotten into 
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its various parts, it may be purified by burning, whereas if it is old. it should be 
purified by washing it in the manner described above. If it is new and made ot 
wood, it may be purified by hewing or carving, whereas if it is old it should be 
washed. If the object is made of iron, copper, lead or glass and has a smooth, glossy 
surface, it may be purified by wiping, whereas if it has a rough, unpolished surface, 
it should be washed. 

As for contaminated liquids such as oil and clarified butter, one may purify 
them by pouring water over them, then removing the water three times; or one may 
place the contaminated fat in a perforated container, then pour water over it so that 
the fat rises to the top. One then stirs the contents of the container and opens the 
perforated bottom, allowing the water to escape. This is the procedure to be fol- 
lowed if the contaminated substance is in liquid form; if it is solid, the contami- 
nated portion may be cut out and discarded. As for honey, it may be purified by 
pouring water over it and boiling the water off of it three times. 

Contaminated water may be purified by causing it to flow, that is, by allowing 
fresh water to enter from one side and to exit from the other. Hence, for example, if 
there is a channel of impure water, pure water may be poured into one end of it until 
it is full and the water flows out the other end. in which case its contents become 
pure running water. Nor is it necessary for the water that flows out of the channel to 
be equal in volume to the water that was originally inside it. Similarly, if the con- 
taminated water is in a basin or a large bowl or kettle, pure water may be poured 
over it until it overflows, at which point the contaminated water may be deemed 
pure even if the amount which overflowed the sides of the container is less than the 
amount which was known to be contaminated. As for wells and bathtubs, they may 
be purified in a similar manner, and the water which they contain subsequently may 
be used for purification of other substances. 

Still other means of purification are as follows: 

•Rubbing the contaminated object vigorously against the ground. 

•Scratching or scraping off the impurity with the hand or a stick; by these means shoes 
and sandals may be purified provided that the impurity is characterized by a visible, 
solid mass even if it was originally moist. This includes such things as dried stool and 
blood. This ruling is based on the words of the Prophet, "Whenever anyone comes to 
the mosque, let him turn his sandals over. If they have any impurity [literally, “that 
which is harmful"] on them, let him rub them against the ground, since the earth will 
purify them.” However, if the impurity is not characterized by a solid mass, it must be 
washed off even if it has already dried. 

•Wiping off the traces of the impurity. It is by this means that one may purify glossy, 
non-porous surfaces such as swords, mirrors, fingernails, toenails, bones, glass, painted 
utensils and containers, etc. 

•Wiping a site where cupping has been performed with three clean, wet rags. 

•Drying by means of the sun or the air. It is by this means that the earth is purified as 
well as everything that is fixed in the ground, such as trees, grass, pastureland, and so 
forth, but not objects such as rugs, mats or other movable articles, all of which must be 
purified by washing. As for the ground, however, it is purified by drying: as the Prophet 
stated, "The earth is purified by drying." Once this has occurred, one may pray on such 
ground, but it may not be used for tayammum. The reason for this is that something can 
be ritually pure ( tahir ) without necessarily being capable of rendering other things pure 
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( tahur ), and in order for soil to be used for tayammum , it must qualify as a purifying 
agent (that is, it must be tahur) just as water must be tahur in order for one to use it in 
performing one’s ablutions. 

•Rubbing, which is the means by which dried human semen may be removed. If the 
semen is still moist, however, it must be washed off based on the Prophet’s statement to 
‘A’ishah, “Wash it out if it is moist, and rub it off if it is dry.” The traces which remain 
after the semen has been rubbed off cause no harm. However, semen is considered to 
have been removed only if the person rubbing it off has performed abstersion with 
water rather than with a rock, since a rock cannot remove urine which has spread over 
the glans of the penis. Nevertheless, if the urine has not spread and if semen has not 
passed over it (and, in so doing, mingled with it] outside the body, then it is still ren- 
dered pure by rubbing, since no harm is done by the semen’s passing over the urine 
while still inside the body. Nor is there any difference between the man’s and the 
woman’s ‘semen’ after it has left the body, since the latter mingles with the former 
which, according to the hadith quoted above, is purified by being rubbed off. As for 
non-human semen, it is not purified by being rubbed off. since this concession applies 
to human semen alone, and cannot be applied by way of analogy to other types of 
semen. 

•Carding or combing, which is the process by which cotton is rendered pure if it has 
been contaminated. 

Some processes, such as cutting out and discarding contaminated solid fat, have 
been included as means of purification by way of concession, since in reality, such 
a process is merely an isolation of the contaminated part rather than an act of puri- 
fication. The same is true of the process of dividing something which is contami- 
nated by separating its impure parts from those parts which are pure, as well as the 
act of giving something which is contaminated to someone who is unaware of the 
impurities in it, since giving something away cannot actually be considered to have 
purified it. 

* * * 

According to the Malikis, the site of an impurity may be cleansed by washing it 
with water that is tahur, even if only once, provided that the water which runs off 
the site is pure. There is no harm in the site's being affected by dirt which is ritually 
pure; however, the taste of all impurity must be removed from the site where it was 
found, however difficult this proves to be, since if it remains, this is evidence that 
the impurity has become inseparable from it. It is also necessary for the color and 
odor of the impurity to be removed if possible; however, if these prove difficult or 
impossible to remove, as in the case of something which has been dyed with a 
substance deemed to be impure, the site concerned should be pronounced pure. It is 
not necessary to heat the water unless one is unable to use cold water, nor is it 
necessary to wash the site with potash, soap, etc. If the water used to wash the site 
takes on any of the properties of the impurity being removed [such as its taste, 
color, odor, etc.], such water is rendered impure as well. However, if such water has 
been altered by virtue of a dye or simple dirt, it remains pure. 

When purifying a garment, a mat, shoes or sandals when it is uncertain whether 
they have been contaminated or not, it is sufficient to sprinkle them once with water 
which is tahur even if the spot concerned is not entirely covered with the water. As 
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for someone’s body or the ground when it is certain that it has been contaminated, 
it can only be purified by being washed, since sprinkling is not perfectly analogous 
to washing and is thus limited to the aforementioned objects, namely, garments, 
mats, shoes and sandals. Although washing such objects with water rather than 
merely sprinkling them is the ideal, sprinkling causes less hardship. As for a floor 
or an area of ground which is certain or suspected to have been contaminated by 
some impurity, it may be purified by pouring liberal amounts of tahur water over it 
until the impurity and its properties are gone. This practice is based on the account 
related by Muslim and al -Bukhari of the Bedouin who urinated in the mosque. 
When some of the Companions shouted at the man, the Prophet commanded them 
to leave him alone and to pour a pail of water over the place where he had relieved 
himself. 

Contaminated water may be purified by pouring tahur water over it until the 
properties of the impurity are gone; however, if liquids other than water such as oil, 
clarified butter, and honey are contaminated by even a small amount of impurity, 
they cannot be purified under any circumstances. 

+ ^ 

As for the Hanbalis, they prescribe the following method for purifying sub- 
stances other than the ground or floor with tahur water, namely, to wash the con- 
taminated item thoroughly seven times such that once the seven washings have 
been completed, no trace remains of the color, taste, or odor of the impurity. This 
ruling applies even if the impurity is not removed until the seventh washing. If the 
impurity is from a dog, a pig, or the offspring of a dog and a pig which have mated 
or of a dog or a pig which has mated with some other species, tahur soil or soap 
must be added to the water during one of the washings, preferably the first one. If, 
after the seventh washing, there still remains some trace of the impurity, it must be 
washed a sufficient number of additional times to remove it entirely. If it proves 
impossible to get rid of its taste, the item is still considered to be impure; however, 
the impurity may be disregarded. Moreover, if it proves impossible to get rid of 
either its color or its odor or both, the contaminated site is to be considered pure. 

When purifying something which has absorbed an impurity, it must be wrung 
out each time outside the wash water if it is possible to wring it out at all; however, 
it should not be wrung out so vigorously as to do harm to the garment. As for those 
things which do not absorb impurities, such as containers and utensils, they may be 
purified by allowing water to pass over them and run off seven times. In the case of 
those things which absorb impurities but which cannot be wrung out, it is sufficient 
to pound them, place a heavy object on top of them, or turn them over in such as 
way as to allow the water to run off them after each of the seven washings. As for 
contaminated floors or stone surfaces such as those of large or small cisterns found 
inside buildings, it is sufficient in purifying them to pour water over them in liberal 
amounts until the bulk of the impurity is gone. When purifying something contami- 
nated with the urine or vomit of a nursing infant who has never readily taken food, 
it should be doused with water even if the water does not run off. 

* * * 

According to the Shafiis, the manner in which tahur water is to be used in the 
removal of gross impurity — specifically, that which comes from a dog, a pig, the 
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offspring of a dog and a pig which have mated together, or the offspring of a dog or 
a pig that has mated with some other species — is for the site of the impurity to be 
washed seven times and for tahur soil, that is, soil which is neither impure nor has 
been used for tayammum , to be added to the water during one of these washings. As 
for what is meant by ‘soil’ here, it includes earth-colored, yellow, red and white soil 
as well as clay and that which has been mixed with some other pure substance, such 
as flour, for example. 

The steps in this process may be ordered in three different ways: (1) The water 
may be mixed with the soil before placing it on the site of the impurity; (2) the 
water may be placed first on the site of the impurity, followed by the soil; or (3) the 
soil may be placed on the impurity first, after which water is poured over it. The 
aforementioned washing process, regardless of which order is followed, is not to be 
carried out until after the concrete, visible mass of the impurity is gone. If the 
impurity is not characterized by such a mass and if the site of the impurity is dry, 
then any of the three orders may be followed. If the site of the impurity is moist, the 
soil should not be placed on it first lest it become contaminated by the water on the 
site; however, either of the other two orders may be followed. If a gross impurity is 
found on ground that contains soil that is not impure in itself, it is sufficient to 
purify it seven times with nothing but its own soil. 

The first of the seven washings is defined as the one by virtue of which the bulk 
of the impurity is removed, even if additional washings follow. Hence, if the bulk of 
the impurity is removed by one washing, it is considered a single washing and six 
more washings must be performed. If the impurity is only removed through six 
washings, these six washings are counted together as one washing, which must be 
followed by six more washings; if, on the other hand, it is only removed by seven 
washings or more, these seven or more washings are counted as one washing, which 
must then be followed by six more. By contrast, the removal of the taste, color or 
odor of an impurity does not depend on the number of washings; hence, if they are 
only removed by seven washings, they are counted as seven washings. 

With regard to mild impurity, it is removed by sprinkling the site of the impu- 
rity with sufficient water to cover the impurity even if it does not overflow its bound- 
aries. What is meant here by “mild impurity” is, for example, the urine of a male 
child that is not yet two years old and who has not yet fed on anything but milk in its 
various forms, including cheese, cream, and butter, and whether it is mother's milk 
or milk from other sources. However, in the case of a female or a ‘problematic’ 
hermaphrodite, the urine must be washed off based on the words of the Prophet, 
“The urine of a young girl must be washed off, whereas a young boy’s urine may be 
sprinkled,” with hermaphrodites being placed in the same category as females. 
However, if a young boy is more than two years old, his urine must be washed off 
even if he has not taken any nourishment but milk; it is also necessary to wash off 
his urine if he has been fed something other than milk even once. However, if he 
has been given something for purposes other than nutrition, such as medicine, for 
example, then sprinkling is still allowable. The bulk of the impurity must be re- 
moved before the site of the impurity is sprinkled with water, for example, by wring- 
ing out or drying a garment. It is also essential that the features of the impurity 
(taste, color and smell) be removed with the sprinkling. The Shafiis limit their dis- 
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cussion of sprinkling to the removal of urine alone in order to exclude other impure 
bodily wastes, all of which must be removed through washing. 

As for what they term ‘intermediate’ impurity, which differs from what has 
been discussed thus far, it is divided into two types: (1) legal, or technical impurity, 
which is not characterized by a concrete, perceptible mass, a taste, a color, or an 
odor, such as the urine of someone other than a baby boy once it has dried, and (2) 
actual, or intrinsic impurity, which is characterized by a concrete, perceptible mass 
or by a taste, a color or an odor. 

Legal, or ‘technical’ impurity is removed by pouring water over the site of the 
impurity if even only once and even if it is done unintentionally; as for actual, or 
intrinsic impurity, it is removed in the same way provided that the bulk of the impu- 
rity is removed. As for the specific properties of the impurity, the following rulings 
apply to them: If only the taste remains, its continued presence is considered harm- 
ful if it not difficult to remove it, the criterion for ‘difficult’ being that it can only be 
removed through physical separation. Once the impurity has thus been removed, 
the site remains impure, but its impurity may be overlooked. If it is possible to 
remove the taste following this, one is obliged to do so; however, it is not necessary 
to repeat any prayers which have been prayed on the site. Moreover, if it proves 
difficult to remove the taste, one must make use of soap or some similar substance. 
The same ruling applies to the color and odor of the impurity if they both remain. 
However, if the color alone or the odor alone remains due to the difficulty of remov- 
ing it, the site is considered to have been purified. As for the criterion for ‘diffi- 
culty’, it is that the impurity cannot be removed by scrubbing it with water three 
times; moreover, even if it is possible after this to remove the color or the odor, the 
site need not be purified. 

In the removal of all three types of impurity, it is necessary for water to be 
present on the site if the amount of water is small; if the amount of water is small 
and is poured on the site, it will be contaminated merely by coming into contact 
with the impurity. If the small amount of water present is impure but appears unal- 
tered, tahur water may be added to it until it amounts to ‘two pitchers full’ ( qullatan ), 
at which point it will become pure. On the other hand, if the water is both contami- 
nated and altered in its appearance, whether it is a small or a large amount, it will 
only become pure by adding tahur water to it until all the effects of the alteration 
are gone and the amount of water comes to ‘two pitchers full’. The procedure for 
purifying the ground or a floor which has absorbed an ‘intermediate’ liquid impu- 
rity such as urine or wine is to drench it with water. However, if it has not absorbed 
the impurity, it must first be dried before water is poured over it, even if only once. 
In the case of contamination by a solid impurity which has not touched the ground, 
the impurity may be physically removed, whereas if the impurity is moist and if 
some of it has gotten on the ground, it must first be physically removed, after which 
water must be poured over the affected area. 
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Means by which an impure substance may be purified include the transforma- 
tion of an impure substance into something else which is not impure, such as wine’s 
turning into vinegar or a musk deer's blood into musk, and burning an impurity 
with fire. 34 As for the tanning of the skins of dead animals, there are differing views 
among the schools on whether this serves as a purifying agent or not. 35 Moreover, 
in order for something to be cleansed of an impurity, it is not necessary that this be 
brought about intentionally. 

34. According to the Hanafis, burning an impurity with fire renders it pure. The 
Shafiis and the Hanbalis do not count burning as a purifying agent; rather, they hold 
that the ashes and smoke resulting from burning an impurity are themselves im- 
pure. As for the Malikis, they hold that fire does not remove the impurity of some- 
thing; however, most of them make an exception for the ashes of an impurity which 
has been burned. 

35. The Hanafis make no distinction with respect to tanning between that which 
is ‘actual,’ such as tanning by means of substances taken from the qaraz tree, alum, 
and the like, and that which is merely ‘technical’, such as tanning through a series 
of ordered steps or by drying in the sun or the air. The tanner purifies the skins of 
dead animals if they can tolerate the process of tanning; as for those which could 
not tolerate it, such as snakeskins, they may not be purified through tanning; nor is 
it possible to purify the skin of a pig by tanning it. As for the skin of a dog, it may be 
purified by tanning since, strictly speaking, it is not intrinsically impure; moreover, 
once it has been purified, a dog’s skin may be used to pray on and for other pur- 
poses, but it may not be eaten. As for the substances clinging to the skin, such as 
hair and the like, they are pure as has been mentioned above. 

* * * 

The Shafiis stipulate that in order for the tanning process to have a purifying 
effect, it must involve the use of a substance which, when touched to the tongue, 
produces a burning or biting sensation such that it does away with the moisture in 
the skin and any bodily wastes which might be clinging to it lest the skin putrefy 
with time. This stipulation applies even if the substance used in the tanning process 
is impure, such as bird excrement. A skin which has been tanned with an impure 
substance is like a contaminated garment, and thus must be washed after it has been 
tanned. As for the skin of a dog, a pig, the offspring of a dog and a pig which have 
mated together, or the offspring of either a dog or a pig which has mated with a pure 
animal, it may not be purified. Similarly, that which clings to the skin by way of 
coarse wool, fur, hair and feathers may not be purified by tanning. However, al- 
Nawawi states, “Small amounts of such substances may be overlooked due to the 
hardship entailed by removing them.” 

* * * 

According to the Malikis, tanning has no purifying effect; rather, they under- 
stand the ‘purity’ referred to in the hadith to mean simple cleanliness. Nevertheless, 
they make an allowance for the use of tanned articles in contact with substances 
which are either tahiir or dry provided that nothing be ground on such a skin and 
provided that it not be that of a pig, for which no such allowance is made. This 
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Liquids 36 other than water, such as oil, clarified butter, honey, and so forth, may 
not be purified once they have become contaminated. As for solids, they may be 
purified unless some pails of them have absorbed the impurity. 37 

concession applies to dry substances because impurities on the hide will not cling 
to them; it also applies to substances which are tahur because, since they are so 
pure, they have the capacity to repel impurity. As for the wool and similar sub- 
stances found on such a hide, they are ritually pure because, since they have never 
been living tissue, they were not rendered impure by the death of the animal of 
which they were apart, as mentioned above. The view that tanning has no purifying 
effect is the view most common among the Malikis; however, the more discerning 
among them hold that it does have a purifying effect. 

* * * 

The Hanbalis also deny that tanning the hides of dead animals renders them 
pure; hence, they allow their use after tanning with dry substances only. As for the 
coarse wool, hair, fur and feathers of a dead animal or bird, they consider them to 
be pure. 

36. According to the Hanafis, the liquids mentioned may all be purified with 
water. (Note the description of how to purify such substances with water in the 
section above on purifying agents.) 

37. As for the Malikis, they hold that solids which may not be purified due to 
their having absorbed an impurity include meat if it is cooked together with an 
impure substance, whereas if an impurity comes in contact with meat after it has 
been cooked, it may be purified. As for eggs which have been boiled together with 
an impure substance, olives which have been salted with an impure substance, and 
earthenware which has had an impurity get deep inside it, they may not be purified. 

* * * 

The Hanbalis agree with the Maliki view regarding what has been mentioned 
except with respect to boiled eggs, which they say may be purified since the hard- 
ness of their shells prevents them from absorbing an impurity. As for meat, whether 
cooked [roasted] or boiled, they hold that it cannot be purified under any circum- 
stances. 

* * * 

The Shafiis hold that solids which have absorbed an impurity may be purified; 
hence, for example, if meat has been cooked in or with an impurity, if wheat has 
absorbed an impurity, or if a knife has been dipped into an impure substance, they 
may be purified in every respect by pouring water over them. However, they make 
an exception with respect to sun-dried brick which has been kneaded together with 
a solid impurity, holding that it may not be purified even if it is burned and washed 
with water. Such brick differs, then, from that which has been contaminated by a 
liquid impurity, which may be purified by being doused with tahur water. 

* * * 

With respect to solids, the Hanafis hold that if the solid is a container, a utensil 
or something of this nature, it may be purified in the manner described above in the 
section on means of purification. If something which may be cooked, such as meat 
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On Types of Water 

Water which may or may not be used in purification is divided into three categories: 
(1) tahur, that is, both ritually pure and usable in removing impurity as part of 
various expressions of worship, (2) tahir only, that is. ritually pure but not tahur, 
and (3) contaminated with impurity. The discussion which follows on tahur water 
deals with the following: (1) the definition of the term tahur , (2) the difference 
between tahur and tahir, (3) rulings on tahur water, (4) those things which do and 
do not cause water to cease being tahur, and (5) those things which render tahur 
water impure. 

The section on water which is tahir but not tahur deals with: (1) the definition 
of tahir, (2) the various types of tahir water, and (3) those things which cause water 
to cease being tahir. 

As for the section on contaminated water, it sets forth the definition of contami- 
nated water and its types. 

Water which may be used for ritual purification {tahur) 

Tahur water includes all water which has come down from the sky or welled up 
from the earth and none of whose three fundamental properties — namely, its color, 
taste and smell — have been altered by any of those things which cause water to 
cease being tahur. Nor may such water have been used before. 38 The things which 
necessitate the use of tahur water and those which rob water of its tahur quality 
will be discussed below. 

The difference between water 
which is tahur and that which is only tahir 

The difference between water which is tahur and that which is simply tahir is that 
the former may be used in the various expressions of Islamic worship as well as in 
routine daily activities; hence, for example, it may be used for the performance of 
minor ritual ablutions, major ablutions to purify oneself from sexual discharge and 



or wheat, is contaminated by an impurity and then cooked together with it, it may 
never be purified after this because its parts will have absorbed the impurity. Hence, 
for example, if a chicken is boiled before its gut has been split open, it may not be 
purified under any circumstances due to its parts’ having absorbed the impurity. 
Thus, it is necessary before boiling a chicken to split it open, remove its innards, 
and purify it by washing it. The same applies to animals’ heads and intestines, 
which may not be purified at all if they have been boiled before being washed and 
purified. 

38. According to the Malikis, the use of water does not cause it to cease being 
tahur. Hence, they hold that it is permissible, albeit undesirable, to perform minor 
and major ablutions with used water. 



37 



http : // ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 




JURISPRUDENCE ACCORDING TO THE FOUR SUNNI SCHOOLS 



menstrual flow, as well as for cleansing the body and clothes of visible dirt and so 
forth. Water which is simply tahir, by contrast, may not be used in activities related 
to Islamic worship such as minor ablutions, major ablutions and the like, nor may it 
be used in the removal of impurities. However, it is permissible to use such water 
for ordinary activities such as drinking, cleaning one’s body and clothing, kneading 
dough, and so forth. 

Rulings on tahur water 

The ruling on tahur water is divided into two parts. The first part has to do with the 
effect on the basis of which the Lawgiver established this ruling, namely, that it 
removes minor and major ritual impurity with the result that it is permissible to use 
it in the performance of minor ritual ablutions as well as major ablutions to cleanse 
oneself of sexual discharge and menstrual flow. In addition, it may be used to re- 
move impurity, both observable and otherwise, and it may be used in the perfor- 
mance of religious obligations, recommended actions, and all other acts by means 
of which one draws near to God, such as performance of major ablutions for the 
Friday prayer, the prayers for ‘Id al-Fitr and ‘Id al-Adha, and so forth. It may also 
be used for ordinary daily activities such as drinking, cooking, laundry, bathing, 
watering plants, and the like. 

The second part has to do with rulings on its use, that is, whether its use is 
obligatory, recommended, allowed, undesirable or forbidden. Recommended uses 
of water include the practices of the Prophet, since that which is recommended and 
that which is based on the prophetic Sunnah are one and the same according to 
some Muslim scholars, whereas according to others, they are distinct, as will be 
seen in the section below on recommended practices associated with ritual ablu- 
tions. Situations in which the use of water is obligatory include religious obliga- 
tions the performance of which requires one to be free of major and minor impurity, 
such as prayer. As for situations in which the use of water is forbidden, they in- 
clude, for example; (1) those in which the water in question is owned by someone 
else who has not given permission for it to be used, or in which the water is in a 
public fountain which has been reserved for drinking, in which case it is forbidden 
to use such water for ritual ablutions, and (2) situations in which the use of the 
water would be harmful, as, for example, if performing minor or major ablutions 
with the water would make someone ill or exacerbate an already existing illness, a 
subject which will be taken up in the sections below on tayammum, or sand ablu- 
tions. The use of water is likewise forbidden if the water is so hot or so cold that it 
would be harmful to use it, or if the use of the water would mean allowing an 
animal which it is legally impermissible to destroy to go thirsty. In all such cases, it 



39. According to the Hanbalis, the condition for its being impermissible to use 
water to remove major or minor ritual impurity from one’s body and clothing is that 
the person doing so be aware that the water he has used is not tahur, however, if 
someone does his ablutions with such water because he has forgotten that it is not 
tahur , then prays following this, his ablutions and his prayer are both valid. They 
also hold that it is permissible to use such water for the removal of impurity. 
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is forbidden to use water for either minor or major ablutions; hence, if someone 
were to perform his ablutions with the water in a public fountain whose contents 
had been set aside for drinking or with water needed by an animal which it would 
be impermissible to allow to die, or if he performed his ablutions while suffering 
from an illness which would grow worse by virtue of such an act, he would be 
forbidden to do so. Nevertheless, such ablutions would still be valid, as would be 
the prayer performed on the basis of them. 

Uses of water which are recommended include repeating one’s ablutions when 
one is already in a state of ritual purity and performing major ablutions on Friday; 
uses of water which are permitted, but neither commendable nor obligatory, in- 
clude activities such as drinking, kneading, and so forth. As for uses of water which 
are undesirable, though not forbidden, they include the use of water which is ex- 
tremely hot or cold, but not to the point of actually being harmful to the body. The 
basis for this ruling is that in such a case, the person performing his ablutions will 
be so preoccupied with the discomfort caused by either the extreme heat or the 
extreme cold, he will be distracted from an attitude of reverent submission to God; 
such a person may do his ablutions, whether minor or total, in such haste that he 
fails to perform them in the desired manner. 

It is likewise undesirable to perform either minor or major ablutions with water 
which has been heated by the sun, given two conditions: ( 1 ) that the water be placed 
in a container made of copper, lead or some other metal other than gold and sil- 
ver — although, if the water is in a gold or silver container, it may be used for such 
ablutions without any undesirability associated with it; and (2) that the practice be 
observed in a hot country. Hence, if the water is placed in a copper container (such 
as a low copper kettle or cauldron) which is then placed in the sun until it gets hot, 
it is undesirable to perform one's ablutions in it, be they minor or major ablutions. 

It is also deemed undesirable to wash a garment in such water, then put it on 
directly while it is still damp. Some explain the undesirability of this practice based 
on the notion that the use of water in this manner is harmful to the body. However, 
this is an unconvincing explanation since, if this practice were actually harmful, it 
would not be merely undesirable, but forbidden, while as a matter of fact, no harm 
is apparent unless there is rust in the container holding the water. Some have ex- 
plained the undesirability of this practice by holding that such water would have the 
odor of putrid, fatty meat hovering over it, which would inevitably cause people to 
feel an aversion to it. 40 Hence, if other water is available, the use of such sun-heated 
water is undesirable, whereas if no other water is at one’s disposal, there is no 
undesirability attached to the practice. The same applies to all other undesirable 
types of water, the use of which becomes acceptable if no other water is available. 



40. The Shafiis add a third condition which makes it undesirable to use water 
heated in the sun, namely, that there be an odor of putrid, fatty meat over the water. 
If no such odor is present, there is no undesirability associated with the use of such 
water. Moreover, the Shafii school appears to explain the undesirability of this prac- 
tice on the basis of the argument mentioned above. The Hanbalis say that it is not 
undesirable to use water heated by the sun under any circumstances. 
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Muslim jurisprudents have also mentioned other undesirable practices relating 
to water, about which the four schools differ over certain details. 41 

That which does not cause water to cease being tahur 

It is possible for the color, taste and smell of water to be altered and for the water 
nevertheless to remain fit for use in acts relating to Muslim worship such as minor 
ablutions, major ablutions and the like. However, it is necessary that the water con- 



41 . The Malikis mention three other undesirable practices associated with water: 

One: The use of water which has been mingled with impurity; though not 
forbidden, it is undesirable to use such water given five conditions: (1) That the 
impurity not have altered any of the water's fundamental properties, i.e., its taste, 
color, or smell, since if it has altered any of these, it is not permissible to use the 
water at all; (2) That the water not be running water; since if it is running water and 
some impurity gets into it, it does not render it impure, though its use is undesir- 
able; (3) That the water not be subject to increase, as is the case with well water, for 
although the water in a well is not running water, it is nevertheless subject to in- 
crease or decrease without water being added to it from outside; hence, it is not 
contaminated by an impurity falling into it; (4) That the volume of the impurity be 
no greater than that of a medium-sized raindrop; if it is less than this amount, it 
causes no harm and it is not undesirable to use the water into which the impurity 
fell; (5) That there be other water available in which to perform ablutions; if no 
other water is available, it is not undesirable to perform ablutions with such water. 

Two: The use of used water to perform an action, such as ablutions, which 
requires water that is tahur. If, for example, while someone is performing his ablu- 
tions, the water drips down off some part of his body after being used, it is undesir- 
able for him to perform his ablutions in the water again. However, such a practice is 
only undesirable under certain conditions: ( 1 ) that the amount of water be small, for 
if there is a large amount of water and it mingles with water which drips off the 
parts of the body affected by one’s ablutions, this does no harm; (2) that the person 
concerned be able to find other water in which to perform his ablutions; if he can- 
not, then there is no undesirability attached to using the water again; and (3) that the 
water be used in performing obligatory ablutions; for if someone uses such water to 
perform voluntary ablutions, such as ablutions before going to sleep and the like (as 
will be discussed below), then it is not undesirable. 

The reason given by the Malikis for the undesirability of performing ablutions 
with used water is that some imams hold that performing ablutions in used water is 
prohibited; hence, as a concession to this opposing view, the Malikis state that it is 
undesirable. In addition, they maintain that because the earliest Muslims did not 
perform ablutions in previously used water, this indicates that to do so is undesir- 
able. 

Three: The performance of ablutions with water from which a dog has lapped, 
even in passing; hence, if a dog has drunk a small amount of water, it would be 
undesirable to use it, and the same applies to water from which someone accus- 
tomed to imbibing in intoxicants has drunk, as well as water in which someone has 
washed part of his body. As for performing ablutions in water from which a person 
who has imbibed in an intoxicant drank earlier, it is only undesirable under the 
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following conditions: (1) That the amount of water concerned be small; if it is a 
large amount, there is no undesirability attached to it. A clarification of what is 
meant by ‘large’ and ‘small' will be found below. (2) That there be other water 
available in which to do one’s ablutions. (3) That there be uncertainty as to the 
purity of the mouth of the person who drank from the water or the bodily member 
which he washed in it. If there was verifiable impurity on the person’s mouth, and 
if this impurity altered one of the water’s fundamental properties, then it is forbid- 
den to perform ablutions in it lest one render himself impure as a result. If, on the 
other hand, the impurity has not altered any of the properties of the water, then its 
use is undesirable only. Also included here is water which has been drunk from by 
animals which do not avoid impurity, such as birds, beasts of prey and chickens. 
However, if it causes undue hardship to avoid such impurity, as in the case of water 
which has been drunk from by cats and mice, then it is not undesirable to use the 
water. 

* * * 

As for the Hanafis, they add three more situations in which the use of water is 
undesirable: 

One: Performing ablutions in water which has been drunk from by someone 
who imbibes in intoxicants. Such a person might place the water jug to his mouth 
and drink from it after having drunk some wine. However, the performance of ablu- 
tions with the same water is only undesirable — rather than being entirely forbid- 
den— on one condition, namely, that the person drink from it after enough time has 
passed for the saliva which was mingled with the wine to have replaced itself. In 
other words, the person might drink some wine, then either swallow it or spit it out, 
then drink from a container of water. But if he drinks the rest of the wine and traces 
of it remain in his mouth due to his having neither swallowed it nor spit it out, after 
which he drinks from a water jug or pitcher, then the water in it is rendered impure 
and may not be used whatsoever. 

Two: Performing ablutions with water which has been drunk from by birds of 
prey such as the kite, the crow or other birds belonging to the same category, such 
as unconfined chickens. The reason given by the Hanafis for the undesirability of 
using such water for ablutions is that such birds may have touched impurities with 
their beaks. Contrasted to this is water which has been drunk from by beasts of prey 
and all animals whose flesh may not be eaten, since the water is [definitively] im- 
pure due to its having mingled with the animals' impure saliva. Similarly, the sweat 
of animals whose flesh may not be eaten is deemed impure; hence, if the sweat of a 
hyena or some other beast of prey got onto a garment or into a small amount of 
water, it would render it impure. 

Three: Performing ablutions in water which has been drunk from by a domestic 
cat if the amount of water is small. The reason for the undesirability of using such 
water is that cats do not avoid impurity. Nevertheless, despite the fact that the cat is 
an animal whose flesh may not be eaten, the water from which such a cat has drunk 
is deemed to be not impure, but merely undesirable based on the saying of the 
Prophet, “They [domestic cats] are not impure since they are among those who 
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make the rounds among you [in other words, they are like your household ser- 
vants],” which appears to be a concession. 

As for water from which a mule or a donkey has drunk, there is uncertainty as 
to whether it is tahur or not; in other words, it is deemed to be pure ( tahir ) without 
further comment or explanation. Hence, if a donkey or a mule drank from a small 
amount of water, it would be permissible to use such water for ordinary activities 
such as washing, drinking and the like without any undesirability attached to it. 
However, as to whether it is tahur, i.e., whether it is fit to be used in the perfor- 
mance of minor or major ablutions, this is uncertain. Hence, it is permissible to use 
it for minor and major ablutions if no other water is available without its being 
deemed undesirable; if other water is available, then it may still be used for these 
purposes, but it is preferable to perform minor and major ablutions with the other 
water. 

* * * 

In addition to the aforementioned undesirable uses of water, the Shafiis add the 
use of water which has been altered by virtue of its proximity to something else, be 
it a solid or a liquid. An example of a proximate solid is fat; if such a solid is placed 
in close proximity to water, thereby causing the water to change, it becomes unde- 
sirable to use it. As for a proximate liquid, an example would be rosewater and the 
like. If some liquid is placed close to water and the water is altered as a result, it 
becomes undesirable to use it, the condition for undesirability being that the solid 
or liquid not cause the water to cease being water altogether [since in this case, it 
would be impermissible to use it at all]. If, on the other hand, the water took on the 
fragrance of the rosewater which had been placed next to it, or if it solidified by 
virtue of the proximity of some fat close to it such that it lost its fluidity and was no 
longer truly water, it would not be permissible to use it for either minor or major 
ablutions. 

* * * 

The Hanbalis list an additional seven types of water the use of which is viewed 
as undesirable: (l) water which one considers likely to have been contaminated by 
an impurity; (2) water which has been heated by means of an impure substance, 
whether or not the water is used while it is still hot; (3) water which has been used 
for nonobligatory purification, such as the performance of ablutions which are merely 
recommended rather than obligatory; (4) water whose properties have been altered 
as a result of the addition of water-derived salt to it [water-derived salt being salt 
which was obtained by evaporating salty water, as opposed to salt mined from min- 
erals under the ground - t.n.]; (5) water from a well on land which has been taken 
from others by force, or which was dug by people who were forced to do so against 
their wills, even if the well is on land which is still in the possession of its original 
owners; an example of this would be forcing people to dig a well without remu- 
neration, or paying people to dig the well with money that had been acquired by 
unlawful means; (6) the water from a well located in a cemetery; and (7) water 
heated with illegally acquired fuel. 
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cerned not be a source of harm; hence, if the use of such altered water would cause 
physical harm to the person using it, it is not permissible for him to perform his 
ablutions with it. People residing in outlying desert areas might be obliged to use 
altered water when they have nothing else available to them; hence, Islamic law 
allows such people to use such water if they are not in danger of harm as a result of 
it. This is supported by the account narrated by al-Bukharl according to which, 
when the Muslims emigrated from Mecca to Medina, many of them came down 
with a fever. In response, some Muslim thinkers at that time instructed the people to 
fill in a swamp known as Buthan. When the swamp was filled in, the fever disap- 
peared, and ‘A’ishah, may God be pleased with her, said, Buthan gave off brack- 
ish (that is, altered) water.” Actions which are required by the interests of people’s 
health, such as laying waterlines or destroying fountains and basins used for ritual 
ablutions for fear that the water they contain may be polluted or otherwise altered 
in a harmful way, are consistent with the true intentions of the Islamic religion, 
since they are based on the goal of serving people’s best interests and warding off 
harm. 

Muslim jurisprudents mention the following types of change which do not cause 
water to cease being tahur: (1) For all or some of the water’s properties to be al- 
tered due to the place in which it has settled — such as old ablution fountains or 
pools in the desert — or the places through which it has passed, as in the case of 
water which has flowed over minerals such as salt and sulfur. (2) For water to be 
altered due to the length of time it has stayed in a given place, such as when water 
is placed in a water skin or large clay jar and left for such a long time that changes 
occur in it. (3) For water to be altered due to fish or water moss 42 which has repro- 
duced in it (water moss being a green plant which floats on the surface of the wa- 
ter); such moss causes no harm so long as it is not cooked in the water or thrown 
into the water after being cooked. (4) For water to change as a result of the sub- 
stance with which its container was tanned, such as tar, sant tree pods, and the like; 
hence, if one of the properties of water that has been placed in a tanned water skin 
undergoes alteration, this causes no harm. (5) For water to change because of some- 
thing whose presence could not have been avoided, such as dust, straw and tree 
leaves blown into a well by the wind. (6) For water to be altered due to a substance 
placed next to it; for example, if a corpse were placed along the shoreline of a body 
of water and the water were altered by the corpse’s odor, this change would not 
cause the water to cease being tahur. The practice of placing such things near water 
is one of the pernicious habits of ignorant village dwellers, who throw the dead 
bodies of animals onto beaches, and sometimes into the very water which they use, 
causing it to give off a stench that reaches a long distance away. Hence, although 



42. The Hanbalis do not stipulate that the moss be cooked; rather, they say, it is 
harmful to the water [whether it is cooked or not]. If moss is thrown into water 
deliberately by a rational human being, it causes the water to cease being tahur 
whether it is cooked or not. However, if it grows spontaneously in the water or is 
blown into it by the wind or some other non-human force, it causes no harm. 
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the Lawgiver has given permission for such water to be used for ablutions, both 
minor and major, He has nevertheless issued a severe warning against this if such 
water causes harm or offense to those who pass by it or use it for ablutions. 

Water which is tahir but not tahiir 

As we have seen, water is sometimes described as tahur, the definition of which has 
been given above, while at other times it is described as simply tahir. As for the 
definition of water which is tahir, it is previously used water which has not been 
contaminated by any ritual impurity and which may be used in ordinary routine 
activities such as drinking, cooking, washing and the like, but which may not be 
used in acts of Muslim worship such as minor and major ablutions. 

Types of water which are tahir but not tahiir 

There are three types of water which are considered to be tahir but not tahiir : 41 
Type 1 is tahiir water which has been mixed with something that is ritually 
pure; for example, if rosewater, dough or some such thing were added to tahiir 
water, this would cause it to cease being tahiir such that it could still be used for 
such routine activities as drinking, laundry, etc., but it would no longer be permis- 
sible to use it for minor or major ritual ablutions. However, such an event only 
causes water to cease being tahiir under two conditions: (1) one of the water’s 
fundamental properties — its taste, its color, or its smell — must have been altered by 
the substance that has been mixed with it, and (2) the substance which has been 
mixed with the water must be among those things which rob water of its tahiir 
quality. 44 



43. According to the Malikis, there is only one type of water which is tahir but 
not tahiir, namely. Type 1 above, which is water that has been mingled with a pure 
substance that has altered one of the water’s three fundamental properties and which 
is among those things which cause water to cease being tahiir. Such water is what 
the Malikis refer to as “ tahir but not tahiir .” As for Type 2, namely, a small amount 
of used water, the Malikis deem it to be tahiir so long as none of its fundamental 
properties has been altered by this use. And as for Type 3, namely, water which has 
come from plants, such as rosewater and watermelon juice, they do not include it 
among the types of water which may be used for purification, since it is not water in 
the full sense. 

44. The Hanafis divide those things which cause water to cease being tahiir and 
to become simply tahir into two categories, namely, solid and liquid. As for solids, 
they cause water to cease being tahiir in two situations: ( 1 ) A situation in which the 
water is mixed with something which robs it of its clarity and fluidity, as, for ex- 
ample, when clay is placed in the water, thereby causing it to lose its fluid quality, 
in which case it may not be used for purification. Another example of such water is 
that which remains in the bottom of cisterns when they dry up after containing 
water mixed with clay. (2) A situation in which the water becomes mixed with 
something that is to be cooked in it, in which case it may no longer be used for 
purification even if it has not lost its fluidity. For example, if some lentils were 

44 



http : //ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 




RITUAL PURITY 



placed in some water to cook, after which the water boiled twice such that it was 
altered by the lentils yet without their being cooked, it would no longer be permis- 
sible to use it for purification even if it had not lost its liquid, flowing quality. Such 
an occurrence might take place in the desert when water is scarce. However, an 
exception is made if water has been altered by soap and other things used for clean- 
ing purposes; if a substance such as this boils in the water and changes its color, 
taste or smell, the water nevertheless remains tahur unless the substance concerned 
was actually cooked in it, thereby causing it to cease being a clear, flowing liquid. 

As for a liquid which combines with water, it will be one of three types: The 
first type of liquid is one which has all the same fundamental properties as water, 
namely, taste, color and smell, such as rosewater which has lost its fragrance, or 
used water. As for the ruling on water which has been combined with such a liquid, 
it depends on which of the two (the water or the other liquid) is found in the greater 
amount. If, for example, the larger proportion of the mixture is water, it remains 
tahur , whereas if the larger proportion is the other liquid, the water is now tdhir, but 
no longer tahur. The same principle applies in cases where the water and the other 
liquid are found in equal proportions; hence, for example, if a group of people 
perform their ritual ablutions in a small basin — such as an ablution fountain — and 
if the amount of used water which flows back into the basin from their hands, feet 
and other bodily members affected by such ablutions is smaller than the amount 
which was not used, no harm is done; if, on the other hand, the amounts of used and 
unused water are equal or if the amount of used water is greater than the amount 
which went unused, then all of the water remaining in the basin is considered to 
have become used. 

The second type of liquid which may mix with tahur water is one which differs 
from water in all of its fundamental properties, namely, its color, its taste and its 
smell. An example of such a liquid is vinegar, whose taste, color and smell are all 
distinct from those of water. Hence, if some vinegar spilled into some water and the 
water took on most of the properties of the vinegar, such as its taste and its color 
together, the water would now be tdhir but no longer tahur and, as a result, it would 
no longer be permissible to use it in acts relating to Muslim worship, although it 
could still be used in cooking and so on. If, on the other hand, the water took on 
only one of the properties of the vinegar, it would still be tahur. 

The third type of liquid with which tahur water might be mixed is one which 
shares some, but not all, of the fundamental properties of water. An example of 
such a liquid is milk, which has a particular taste and color but no odor. If, then, 
some milk were mixed with water, the water would become tdhir rather than tahur 
by virtue of having taken on only one of the properties of milk. An example of such 
a situation is what might occur when farmers put milk in containers while they are 
out on the farm and far from water, after which they put water in the same contain- 
ers before cleaning them out thoroughly, the result being that traces of the milk 
appear in the water. If the color of the milk is visible in the water, the water ceases 
to be tahur and becomes simply tahir. 

^ ^ sk 
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As for the Malikis, they hold that there are only three events capable of robbing 
water of its tahur character and rendering it simply tahir. The first of these events is 
for water to be mixed with something which is tahir, or ritually pure, and as a 
result, for one of its three fundamental properties — namely, its taste, its color, or its 
smell — to be altered, even if the smell is not detectable in the water. However, such 
a substance can only cause water to cease being tahur under four conditions: (1) 
The substance concerned must not be a necessary accompaniment of water but 
rather, be something which is usually not associated with water. (2) The substance 
must not be derived from the earth. (3) It must not be among those substances with 
which the container has been tanned. (4) It must not be something that is difficult to 
avoid. 

Examples of such things include soap, which is generally not mixed with wa- 
ter, rosewater and other aromatic liquids, since someone who uses water does not 
generally need such things. Other examples include the dung of livestock since, 
even though it might be mixed with water which is used for drinking, this is an 
occurrence which would not be difficult to avoid; the smoke resulting from some- 
thing burning even if it is part of the earth; tree leaves if they are near a well or a 
watering trough which can be covered, as well as dust-like substances such as straw 
and the pollen from date palm trees; and fish which have died in the water or been 
thrown into it. All such substances, even though they may be ritually pure, rob 
water of its tahur quality if they become mixed with it given the aforementioned 
conditions; if any of the water’s fundamental properties are altered as a result, it 
becomes tahir only. 

The second event which is capable of robbing water of its tahur character is for 
the water to be altered while inside the container in which it is being kept. However, 
the water will only cease being tahur if: (1) the container is made of a substance 
which is not part of the earth, for example, a container made of leather or wood 
such that the water is altered by its proximity to the container, and (2) the change in 
the water is obvious by commonly agreed-upon standards. However, if the water 
has been placed in an earthenware container or if the change in it is not obvious, 
then it does no harm. The same ruling applies if the water is altered due to its 
proximity to a flax or fiber rope; such a change does no harm unless it is obvious by 
commonly agreed-upon standards. 

As for the third event capable of changing tahur water into water which is 
simply tahir, it is for the water to be changed because of tar, sant tree pods, and the 
like; however, such substances only rob water of its tahur character if the taste or 
color of the water is changed. If, on the other hand, only its odor changes, then it 
remains tahur. 

* * * 

According to the Shafiis, water loses its tahur quality and becomes simply 
tahir if it is mixed with something ritually pure given the following conditions: (1 ) 
The substance which is mixed with the water must be one which the water can do 
without. Hence, if the water changes due to the addition of other water without 
which the original water would no longer remain, or if it changes due to the place 
from which it wells up, then this change causes no harm. (2) The change in the 
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water must be certain to have taken place, since if there is doubt as to whether there 
has actually been a change, no harm is done. (3) The change in the water must be 
due to soil, even if it is soil which was deliberately thrown into it. The same applies 
to water-derived salt, as well as to anything else which is cast into the water, thereby 
causing it to change, as, for example, if some saffron, dates or the like fell into the 
water and caused an obvious change in it. A similar situation would be one in which 
tree leaves or something else falls into some water or in which water changes due to 
something which has dissolved in it, such as some flax or licorice root or the like, 
which has been placed in it. In all such cases, the water will no longer be tahur, 
provided that the change involved is obvious and indisputable as mentioned above. 

If water has undergone a verifiable change due to tar, it becomes tahir only 
given two conditions: ( 1 ) that the tar be free of all fatty substances, and (2) that the 
purpose for using the tar not be to repair the water skin, since in this latter case, it 
causes no harm. Similarly, if the water has been altered by salt which was not de- 
rived from evaporated water, like mountain salt, it will become merely tahir, how- 
ever, if the salt is in either a place where the water rests or one over which it passes, 
it causes no harm. 

5j: 

According to the Hanbalis, there are three things which rob water of its tahur 
quality. The first of these is for water to be mixed with a ritually pure substance 
which would not have been difficult to avoid. Such a substance only causes water to 
cease being tahur under two conditions: ( 1 ) The substance which has been mixed 
with the water must have caused a significant change in one of the water’s charac- 
teristics. If the change is only slight, however, this does no harm. (2) The substance 
in question must not be at the site being purified. Hence, for example, if there were 
some saffron on the hand of someone performing his ritual ablutions and he took up 
some water which was then changed on account of the saffron, this change would 
cause no harm. Nor does it make any difference in this regard if something has first 
been cooked in the water, such as lupine or chickpeas. If, on the other hand, it is a 
substance which it is difficult to keep away from water, such as water moss and tree 
leaves, then it does not cause it to cease being tahur unless it has been thrown 
deliberately into the water by a human being in full possession of his mental facul- 
ties. 

The second thing which, according to the Hanbalis, causes water to cease being 
tahur is for it to be mixed with water that has been used. However, the original 
water only ceases being tahur if the water which has been mixed with it had been 
used to remove major or minor ritual impurity or to cleanse something or someone 
of an impure substance. Hence, it is not sufficient for the water simply to have come 
into contact with something, but its contact must have been for the purpose of puri- 
fication. If, for example, water has passed over someone's hand without his purify- 
ing his hand with it, then it is not considered used; nor is it considered used if, when 
it runs off such a site, it is unchanged, or if it amounts to more than 'two pitchers 
full’. 

As for the third thing which renders tahur water tahir, it is for water to be 
mixed with a liquid which has the same properties as tahur water, and which is 
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The second type of water which is deemed tahir, but not tahur, is a small amount 
of used water, 45 with ‘small’ being defined as that which is more than two ratls less 
than “two pitchers full ( qullatan ).” As for the term ‘used’, it is defined variously by 
the different schools. 46 

found in a larger proportion than the original, tahur water. Examples of such liq- 
uids are aromatic extracts such as rosewater, basil water and mint infusions which 
have lost their fragrance. Hence, these three things are viewed as causing water no 
longer to be tahur given the aforementioned conditions. 

45. According to the Malikis, a small amount of water is not harmed by being 
used, nor does the use of water cause it to cease being tahur. Hence, if someone 
performs ritual ablutions in a small amount of water and this water runs back into 
the container from which he took it, it is permissible for him to repeat his ablutions 
with the same water. As for the meaning of ‘used’ as understood by the Malikis, it 
will be discussed below. 

* * * 

According to the Hanafis, the ‘small’ amount of water the use of which causes 
it to cease being tahur refers to water which has been placed in a receptacle with an 
area less than 10x10 cubits, or which is in a round basin with a circumference of 
less than 36 cubits. As for the amount of water which is large enough that its use 
does not cause it to cease being tahur, it includes all other quantities, such as the 
sea, rivers, canals, irrigation ditches, the still water in large square ablution foun- 
tains with an area of 10 x 10 cubits or more, and the water that flows off water 
wheels with circumferences of 36 cubits or more. Nor is it necessary for such re- 
ceptacles to be extremely deep; rather, it is most common for them to be shallow 
enough that when using the water contained in them, one can see to the bottom. If 
someone uses less than this amount of water, however, it becomes ‘used.’ As for the 
ruling on used water, it will be discussed below. 

46. According to the Malikis, using water does not cause it to lose its tahur 
quality, even if it is a small amount. Hence, it may be used for minor and major 
ritual ablutions and the like, although the use of water which has been used before 
is undesirable if other water is available. Moreover, the Malikis divide used water 
into two types: ( 1 ) a small amount of tahur water which has been used to remove a 
state of ritual impurity, whether it be minor or major ritual impurity as, for ex- 
ample, when one uses water to perform minor or major ritual ablutions or to re- 
move an impurity from something, be it material or non-material, as has already 
been mentioned, and (2) water which has been used for a purpose which requires 
that the water be tahur , whether such an act is obligatory, such as performing major 
ablutions on a deceased person or the performance of major ablutions by a Chris- 
tian or Jewish woman married to a Muslim man at the end of her menstrual period 
or after giving birth in order for her husband to be able to resume sexual relations 
with her, or non-obligatory, such as repeating one’s ritual ablutions even though 
one is still in a state of ritual purity, performing major ablutions on Fridays, on the 
Day of Sacrifice and the Day of Fastbreaking, or the second and third washings 
involved in minor ritual ablutions. If water is used for any of these purposes, it is 
undesirable to use it again: (1) If the water flows over the bodily member con- 
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cemed, then continues to drip off after this. This condition applies if the water has 
been used in minor or major ritual ablutions, whereas if it is used simply for the 
removal of an impurity, it does not, and (2) if the water has been transferred from 
where it was to the bodily member to be cleansed; however, if the bodily member 
was immersed in the water, the water is not considered to be used unless the mem- 
ber concerned was scrubbed or rubbed. Hence, if someone in a state of major ritual 
impurity immersed himself in a pool of water but did not rub his body while in the 
water, the water would not be considered used. 

* * * 

As for the Hanafis, they hold that if tahur water is used, it becomes merely 
tahir, as a result of which it may be used in routine activities such as drinking, 
cooking and so on, but not for acts of worship such as minor and major ritual ablu- 
tions. Moreover, they divide used water into four types: (1) that which has been 
used in preparation to perform acts of piety such as ritual prayer, ritual consecration 
during the pilgrimage ( ihram ), touching the Qur’an, and the like; (2) that which has 
been used to remove a state of minor or major ritual impurity such as the perfor- 
mance of ablutions by someone in a state of minor ritual impurity; (3) that which 
has been used in an act by virtue of which a religious obligation is fulfilled even if 
it removes no impurity, as, for example, if someone were to wash some, but not all, 
parts of the body which are normally washed as part of minor ritual ablutions. 
Hence, if someone washed only his face, the water with which he washed his face 
would become used even if he had not completed his ablutions. The washing of the 
face fulfills a religious obligation [since this forms part of ritual ablutions]; how- 
ever, it has not removed a state of ritual impurity, since the latter depends on the 
performance of one’s ablutions to completion; and (4) that which has been used as 
a means of reminding oneself of an act of worship, such as a menstruating woman’s 
performance of minor ritual ablutions; it is commendable for such a woman to do 
her ablutions at the time for each of the five daily prayers as a way of keeping 
herself mindful of the prayers she is accustomed to performing. 

It should be added, however, that water does not become ‘used’ in any of these 
situations unless the water flows completely off the bodily member which has been 
washed; hence, if the water flowed over someone’s arm but none flowed off, it 
would not be considered ‘used’, of course, since otherwise, it would not be possible 
to purify the entire portion of the arm washed during ablutions. 

* * * 

The Shafiis define used water as a small amount of water with which one has 
performed an act which is necessary — whether in substance or merely in form — 
such as the removal of a state of ritual impurity perceived by the person using the 
water, or the removal of an impure substance. 

What is meant here by a small amount of water is an amount which is less than 
the ‘two pitchers full' mentioned above; hence, if someone performed minor or 
major ritual ablutions in a small amount of water and dipped out some of the water 
to wash his hands after having washed his face with his hand, then the water would 
be ‘used’; however, it would only become used if: (1) it was used in fulfilling the 
religious obligation to maintain ritual purity; hence, if someone performs ritual 
ablutions in order to pray a voluntary prayer, touch the Qur’an, or some other non- 
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obligatory act of piety, then dipping out of the water will not render it ‘used’; (2) if 
the water was used for the first washing; in other words, if someone washed his face 
once outside the container of water, then placed his hand in the water to wash it a 
second and third time, the water would still not be ‘used’ ; (3) if the amount of water 
was small to begin with; in other words, if the water amounts to at least ‘two pitch- 
ers full’ and if it is then distributed among several different containers, it does not 
become ‘used’ by being dipped into. Similarly, if one were to collect small amounts 
of used water until it amounted to “two pitchers full,” it would then be considered a 
large amount and would not be affected by being dipped into; (4 ) if the water flowed 
off of the bodily member being washed; hence, if the water flowed over one’s hand 
but did not flow off of it, it would not thereby become ‘used.’ 

Moreover, if someone performed minor or major ritual ablutions in a small 
amount of water, then uttered the intention to dip out of the same water, it would not 
be ‘used.’ As for the point during minor ablutions when one should utter such an 
intention, it comes before [the text reads ‘after’] washing one’s face and when one 
is about to wash one’s hands. If someone utters such an intention at the point where 
he rinses out his mouth or his nostrils or washes his face, this is not acceptable. As 
for the point during major ablutions at which the intention to dip into the water 
should be uttered, it is after one has uttered the intention to perform major ablutions 
and as the water is coming into contact with part of his body. However, if, while 
performing either minor or major ritual ablutions one utters no intention to dip 
water out — that is, to move the water from where it is and place it on one’s body — 
then the water will be rendered ‘used.’ 

The meaning of the above phrase, “whether in substance or merely in form" is 
that it makes no difference whether the person performing the ablutions is someone 
who fulfills all the religious requirements of Islam and who is therefore actually 
accountable for performing ritual ablutions, or someone who does not fulfill these 
requirements and for whom ablutions are only a formality. 

As for the phrase, “perceived by the person using the water,” it means that if the 
ablutions performed by an individual are valid according to the rulings of his par- 
ticular school, then the water with which he performed these ablutions will be deemed 
‘used’ even if these ablutions were not valid according to the Shafii school. Hence, 
if a Hanafi does his ablutions without first uttering his intention to do so, his ablu- 
tions will be valid in the view of the Hanafis, but invalid in the view of the Shafiis; 
despite this fact, however, the water with which the Hanafi did his ablutions will 
still be considered ‘used’ to the Shafiis. 

And as for the phrase, “the removal of an impure substance”, it means that the 
water with which an impurity is removed will be deemed used, but not impure. 
However, in order for such water still to be deemed ritually pure, the following 
conditions must apply: ( 1 ) that when the water runs off after a contaminated article 
of clothing has been washed, for example, and the site of the impurity has been 
cleansed, the water is ritually pure in the sense that none of its fundamental proper- 
ties have been altered by the impure substance; and (2) that after the water absorbed 
by the item washed has drained off together with the dirt which normally becomes 
suspended in the water, the water which runs off the contaminated spot does not 
show any increase in weight; supposing, for example, that a contaminated garment 
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is washed in a container holding ten rath of water and the garment soaks up one- 
tenth of this amount, i.e., 1 rati , while dirt from the garment weighing 1/4 rati is 
dissolved in the water, then if the weight of the water which runs off comes to 9 1/4 
ratls or less, this water may be deemed pure, otherwise, it must be deemed impure; 
and (3) that the water passed over the impurity at the time it was being cleansed; if 
the water did not pass over it or become mixed with it, it would not be considered 
used. 

It might be said that there is no need for such a discussion given that we live in 
an age during which running water has become virtually ubiquitous. In response 
we say: Islamic law is not restricted to any given time or place. There can be no 
doubt that these rulings are still a necessity for those adherents of the Shafii school 
who travel in desert areas and locations in which water is scarce. Hence, any Shafii 
who finds himself in such a situation will undeniably need these rulings. 

The Hanbalis define used water as a small amount of water by means of which 
a state of major or minor ritual impurity or an impure substance has been removed, 
or which runs off pure and unaltered from a site that has been rendered ritually pure 
by being washed seven times; the water which runs off before the seventh washing 
is impure, whereas that which runs off after the seventh washing is merely used. 

The phrase, “a small amount of water” is meant simply to exclude a ‘large’ 
amount, that is, any quantity equal to or more than ‘two pitchers full’. As for the 
phrase, ‘water by means of which a state of major or minor ritual impurity or an 
impure substance has been removed’, it serves to exclude water which has been 
used to wash something that was already ritually pure ( tahir ). And as for the phrase, 
“which runs off pure and unaltered from a site that has been rendered ritually pure 
by being washed seven times,” it means that if someone washes an impure garment, 
utensil or container, such an item will only be purified by being washed seven 
times, since according to the Hanbalis, that which has been contaminated by an 
impurity can only become pure again by being washed seven times. 

The Hanbalis likewise classify as ‘used’ water which has been used to perform 
major ablutions on a deceased person or water in which someone has placed his 
entire hand after waking up in the morning from a sleep which invalidated his ritual 
ablutions, provided that the person who placed his hand in it is an adult Muslim in 
full possession of his mental faculties, and provided that he placed his hand in the 
container before washing it three times with both a statement of intention and utter- 
ance of the words, “In the name of God, the Most Gracious, the Most Merciful.” 
The same ruling applies if such a person pours the water over his entire hand with- 
out placing his hand in it, or if he has a pitcher or jug from which he pours the water 
onto his hand, in which case the water that drips off his hand is considered to be 
used. No judgment may be made on whether water is used or not until after it has 
flowed off the site at which it was used. 
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In terms of weight, ‘two pitchers full’ are equal to 446 3/7 (four hundred forty- 
six and three-sevenths) Egyptian ratls, while the container holding the two pitchers 
full, if it is square, must occupy a volume equal to a 1 1/4 cubit cube (the cubit 
being based on the length of a medium-sized person’s arm). If the receptacle is 
round, such as a well, it must be 1 cubit in diameter and 2 1/2 cubits deep, and have 
a circumference of 3 1/7 cubits. If the receptacle is triangular, its area should be 1 1/2 
cubits in width, 1 1/2 cubits in length, and 2 cubits deep. 

As for the third type of water which is tahir only, it is water which comes from 
plants, whether it is extracted artificially as in the case of rosewater, or comes out 
naturally as in the case of watermelon juice. 

The Third Type: 

Contaminated Water 

Contaminated water is that which has been mixed with an impurity, and is divided 
into two categories: (1) a large amount of tahur water, which is not contaminated 
by an impurity’s being mixed with it unless one of its fundamental properties — 
namely, its color, its taste, or its smell — has been altered; and (2) a small amount of 
tahur water, which is contaminated merely by having an impurity become mixed 
with it, whether any of its fundamental properties have been altered or not. 47 

47. The Malikis hold that tahur water is not contaminated by being mixed with 
an impurity provided that the impurity does not change any of its three fundamental 
properties; however, they deem it undesirable to use such water as a concession to 
opposing viewpoints. 

48. According to the Hanafis, if an animal with blood which flows like that of a 
human being, a goat or a rabbit falls into a well, there are three different scenarios 
which might arise: 

In the first scenario, after the animal falls in the water it becomes bloated, de- 
composes, or loses its hair. The ruling on such a case is that the water in the well, 
the pail which was dipped into it, and the rope attached to the pail after the animal 
fell in have all been rendered impure. If it is possible to drain the well and allow it 
to dry out, it will only be rendered pure by taking such measures. If this is not 
possible, it can be purified by bailing out 200 pails full, using the pail which is 
usually dipped into the well. Before the well is drained or some of its water is 
bailed out, the dead animal must be removed. Once these steps have been taken, 
however, the well, its walls, its pail, its rope, and the hand of the person who re- 
moved the impure water from the well are all deemed pure. 

In the second scenario, a similar type of animal dies in the well, but without 
becoming bloated, decomposing or losing its hair. If this occurs, the situation can 
take one of three forms: (1) The animal which died is a human being, a ewe or a 
billy goat, be it large or small, young or old. The ruling on such a situation is the 
same as that for the first scenario, i.e., that the well water, its walls, its pail and its 
rope have all been contaminated and will not be rendered pure again unless the well 
is drained and dried out, if possible, or — if this is not possible — 200 hundred pails 
full are bailed out of the well. (2) The animal which died in the well is a small 
creature such as a dove, a chicken or a cat. If, for example, a cat falls into the well 
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Well water 

There are special rulings relating to well water; hence, we have devoted a separate 
section to this topic. Moreover, the four schools offer differing viewpoints on vari- 
ous details pertaining to such rulings. 48 

and dies but does not become bloated, decompose or lose its hair, then the water in 
the well is deemed contaminated, and it will only be purified by bailing 40 pails full 
out of it. (3) The animal which died in the well water is even smaller, such as a 
sparrow or a mouse. In this case, the well water is judged to have been contami- 
nated as before, and it will only be purified by bailing 20 pails full out of it. 

No distinction is made between large and small with respect to any of these 
types of animals. However, there are explicit texts which mention cases involving 
human beings, chickens and mice, whereas for all other types, the ruling for a small 
animal is based on the ruling for a large one. 

In the third scenario, an animal falls into a well and is brought out while it is 
still alive. If this happens, the event may take one of two forms: (1) The animal 
which falls into the well is intrinsically impure, such as a pig. The ruling in this case 
is that the well must be drained entirely if possible, and if this is not possible, 200 
pails full must be bailed out of it; in other words, it is subject to the same ruling as 
that which applies to a case where an animal falls in the well, dies and subsequently 
becomes bloated, decomposes and loses its hair. (2) The animal which falls into the 
well is ritually pure, such as a goat or some similar animal. The ruling on this 
situation is that if the animal is found to have gross impurity— such as feces and the 
like — on its body, then the well has become impure just as it would be if an intrin- 
sically impure animal had fallen into it. If no such impurity is found on the animal’s 
body, there is no obligation to bail any water out of the well. However, it is recom- 
mended that 20 pails full be bailed out in order to set people’s minds at rest. If, on 
the other hand, there is no impurity on the animal’s body but there is impurity on its 
mouth, then the relevant ruling is that which applies to the su V of an impure animal 
[that is, water in which a ritually impure animal has fallen or swum, or from which 
it has drunk]; for more detail on this, readers may refer to the relevant section above. 

As for creatures which lack blood which flows, such as scorpions, frogs, fish 
and the like, it does no harm for them to die in well water; nor is any harm done if 
substances which cannot be avoided, such as animal droppings and the like, fall 
into such water provided that, in the estimation of the person looking at them, they 
do not seem to be present in a large amount. 

* * * 

According to the Malikis, well water becomes impure when an animal dies if: 
(1) the animal is terrestrial, be it a human being or a dumb beast; since if it is 
aquatic, such as a fish, it does not render the water impure; (2) the terrestrial animal 
in question has blood which flows; otherwise, as in the case of a cockroach or a 
scorpion, the water is not rendered impure; and (3) the well water undergoes a 
change; for if a terrestrial animal dies in the well and the water is not changed by 
this event, it is not rendered impure, whether the animal happens to be large or 
small. However, it is considered commendable in such a case for enough water to 
be bailed out of the well to set people's minds at rest, the amount not being speci- 
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fied. Moreover, the ruling on well water in a case such as this applies likewise to all 
still water which has no inflow, such as the water in small ponds which are neither 
deep nor wide. 

jjc 

As for the Shafiis, they note that the amount of water in a well will either be 
small — that is, less than the ‘two pitchers full’ explained above — or large, i.e., equal 
to ‘two pitchers full’ or more. If the amount of water in the well is small and a 
creature which lacks blood that flows dies in it, the water is rendered impure pro- 
vided that: ( 1 ) the impurity is not among those which may be overlooked, a discus- 
sion of which is found above, and (2) no one has deliberately cast the impurity into 
the water. Hence, if the impurity simply falls into the water or is blown into it by 
the wind, and if it is an impurity which may be overlooked, then it does no harm. If, 
on the other hand, someone throws it into the water, it causes the water to be con- 
taminated. If a creature with blood which flows has died in a large amount of wa- 
ter — namely, an amount which exceeds ‘two pitchers full’ — the water does not 
become impure unless one of its three fundamental properties is altered. Similarly, 
if an impurity falls into a well and the amount of water in the well is large, it is not 
rendered impure unless one of its fundamental properties has been altered; how- 
ever, if the amount of water in the well is small, then it is contaminated the moment 
it makes contact with the impurity given the two conditions mentioned above, even 
if no change occurs in any of its fundamental properties. 

* * * 

The Hanbalis hold the same view as that of the Shafiis; however, in order for a 
small amount of water to be rendered impure by the death of an animal in it, they do 
not stipulate the two conditions set forth by the Shafiis, namely, (1) that the impu- 
rity in question not be among those which may be overlooked, and (2) that the 
impurity have been deliberately thrown into the water. 

49. The Hanafis hold that tahir water may be used in the removal of impure 
substances; hence, one may remove impurities from one’s clothing, one’s body or a 
place with tahir water as well as with any other ritually pure liquid which possesses 
a fragrance, such as rosewater, sweet basil water and the like. However, this prac- 
tice is deemed undesirable due to the fact that it leads to the needless expenditure of 
money. Hence, if someone removes an impurity from a garment with rosewater, 
this practice is permissible, but undesirable unless the person wishes to sweeten the 
fragrance of his garment. As for washing an impurity out of a garment with tahir 
water, this is not undesirable in the least. 

50. The Hanafis divide contaminated substances into two categories, namely, 
liquids such as water, blood and other fluids; and solids, such as swine, dead organ- 
isms, impure animal dung or bird droppings. As for contaminated water, it is only 
permissible to use it or benefit from it in two cases: ( 1 ) the preparation of potter’s 
clay, plaster of Paris, lime, cement and other such substances, and (2) watering 
riding animals. However, in order for the use of such water in either of these two 
situations to be permissible, neither the smell, the color, nor the taste of the water 
can have changed. As for contaminated solids such as pigs, dead animals, animals 
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Rulings on water which is ritually pure (. tahir ) 
and water which is impure ( najis ) 

Early in our discussion of the different types of water, we mentioned the ruling on 
tahiir water and the relevant meanings of this ruling. What remains now is the 
rulings on the other two types of water, namely, water which is tahir and that which 
is najis. As for water which is tahir, it is not permissible to use it in acts relating to 
Muslim worship such as the performance of minor ritual ablutions or major ablu- 
tions for purification from sexual discharge; nor may it be used to remove impuri- 
ties from one’s body, one’s clothing, or a place, since it removes neither a state of 
major or minor ritual impurity nor impure substances. 49 

As for the ruling on contaminated water, it may not be used either in acts of 
Muslim worship or in routine daily activities. Hence, just as it may not be used for 
the performance of minor or major ritual ablutions, neither can it be used for cook- 
ing, making bread dough and so on. If it is put to any of these uses, it renders 
impure the person and/or substances with which it comes into contact, and for this 
reason its use is prohibited. In this sense, then, it may be likened to wine which, 
being ritually impure, may only be used in cases of dire necessity. For example, if 
someone were lost in the desert and his life depended on drinking impure water, it 
would be permissible for him to drink it; similarly, if someone were eating and 
some food got caught in his throat to the point where he was unable to breathe, it 
would be permissible for him to remove it with impure water or wine if no tahir 
water were available. According to Sunni schools of law, it is also permissible to 
make use of contaminated water for certain purposes that are not directly related to 
human beings. 50 



which have been strangled or killed, and so forth, there are explicit texts [see Q. 
5:3], which forbid their use altogether. It is likewise forbidden to make use of the 
skins of such animals unless they have been tanned, the only exception being pigs’ 
skin, which is not rendered pure even by tanning. As for other types of contami- 
nated solids, such as contaminated fat, it may not be eaten, but it may be put to 
other uses, such as oiling machinery and burning it in lamps, provided that they are 
not in a mosque. An exception to this ruling is made in the case of the fat of dead 
animals, the use of which is forbidden entirely. As for the fat of ritually pure ani- 
mals which has been contaminated by some passing impurity, it may not be used 
until after it has been purified in the manner described above in the section entitled, 
“The Means and Manner by Which Ritual Impurity May Be Removed.” It is also 
forbidden to make use of human excrement after it has dried unless it has been 
mixed with soil, thereby becoming fertilizer. As for animal dung, it may be made 
into fuel. 

It is permissible to sell dogs for use in hunting, as guard dogs, and the like; the 
same holds true for lions, wolves, elephants and all other animals except the pig, 
since the preferred view is that dogs, like the other animals mentioned, are not 
intrinsically impure (but rather, that only their mouths and saliva are impure), and 
that the skins of all such animals may be used with the exception of the pig's. 
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* * * 

According to the Malikis, it is forbidden to make use of contaminated water for 
drinking and the like, whereas all other uses are permissible. Others of the same 
school hold that it is also forbidden to use such water in the construction of mosques. 
The most commonly held view among them is that it is not permissible to make use 
of liquids such as oil, honey, clarified butter and vinegar if they have been contami- 
nated since, in their view, it is not possible to purify them once they have been 
contaminated but rather, they must be destroyed. It is also an accepted view among 
some Malikis that it is undesirable to allow the visible parts of one’s body to be 
splattered with contaminated water, although some hold that it is forbidden and that 
one must remove it before performing ritual prayer or any other act which requires 
ritual purity. There is a dispute among Malikis over whether it is obligatory to 
remove an impurity, with some of them holding that it is obligatory while others 
hold that it is merely an emulation of the example of the Prophet. Both views, 
however, are well recognized. As for impure liquids other than water, such as wine, 
they may not be used at all. Similarly, there are a number of impure solids which it 
is impermissible to use, including [substances derived from] the pig and the dung 
of animals whose flesh may be eaten, whether it is entirely forbidden to eat such 
meat such as the meat of horses, mules and donkeys, or simply undesirable, as is 
the case with the meat of beasts of prey, hyenas, foxes, wolves and cats. 

Moreover, although the Malikis view dogs as ritually pure, they nevertheless 
hold that it is forbidden to sell them because the Prophet forbade this practice. 
Some of them say that the sale of dogs is permissible if they are to be used as guard 
dogs or hunting dogs; in support of this stance, they argue that the prohibition against 
selling dogs pertains only to those which are not to be put to such uses. A similar 
position is held by those who hold that it is permissible to sell dogs. 

* * * 

The Shaftis hold that contaminated liquids, including water, may only be used 
for two purposes, namely: ( 1 ) putting out fires, such as fires inside of ovens and the 
like, and (2) watering livestock and crops. [Impure] liquids also include wine and 
blood which has not coagulated, neither of which may be put to any use whatso- 
ever. As for impure solids, such as human feces and dung, it is impermissible to sell 
them or to make use of them. If such substances become mixed with a pure sub- 
stance and it is impossible to separate the pure substance from the impure, one may 
make use of it; hence, for example, if some ritually pure gypsum is kneaded to- 
gether with impure water after which someone builds a house with it, it will be still 
permissible to make use of the house by selling it and the like. Similarly, if some- 
one placed dung on some ground in order to fertilize it or made earthenware con- 
tainers such as jars, troughs, or jugs with impure ashes, it would still be permissible 
to use or sell them, while the impurity affecting the containers' liquid contents 
could be overlooked. If, on the other hand, it is not difficult to separate the impure 
from the pure, as, for example, if chickpeas become mixed with impure dung and it 
is possible to separate them out, then it is not permissible to make use of them 
before they have been isolated from the impurity. 

jk * Jk 
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According to the Hanbalis, impure water may not be used for anything but 
moistening soil, gypsum or similar substances in order to make them into a paste, 
provided that the paste is not used to build a mosque or a terrace where prayers are 
to be performed. Similarly, it is not permissible to make use of impure liquids such 
as wine or blood, nor of impure solids such as substances derived from swine or 
impure dung. As for pure substances such as dove or pigeon droppings and cattle 
dung, it may be sold and put to use. However, it is impermissible to make use of 
substances derived from dead animals, including their fat. As for the fat of a living, 
ritually pure animal, such as clarified butter into which an impurity has fallen, it 
may not be eaten, but it may be put to other uses such as burning it in lamps in 
places other than a mosque. 
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On Ritual Ablutions 

The matter of ritual ablutions relates to a number of topics, namely: (1 ) the defini- 
tion of ritual ablutions, (2) the ruling on ablutions, (3) the conditions which make 
ablutions necessary and upon which their validity depends, (4) the obligations en- 
tailed by ablutions, sometimes referred to as their “pillars” ( arkcin ), (5) the Sunnah- 
based practices associated with ablutions, (6) recommended practices associated 
with ablutions, (7) undesirable practices associated with ablutions, (8) those events 
and/or substances which render ablutions invalid, and (9) abstersion, that is, how to 
purify oneself of secretions which invalidate ablutions. In what follows we shall 
discuss each of these topics in order. 

One: The definition of ritual ablutions 

Linguistically speaking, the Arabic word wudu’. translated here as “ritual ablu- 
tions,” means beauty or excellence and cleanliness. It is a verbal noun. Its related 
verb is either tawadda 'a, in which case the verbal noun takes the form of tawaddu ’, 
or wadu ’a, in which case its verbal noun is wida 'ah. 5 ' It is said that the verb wadu ’a 
follows the verb pattern karuma. Moreover, since widd ' ah means “to be or become 
excellent, beautiful, clean and pure”, the word wudu’ is thus another name for ex- 
cellence, beauty, cleanliness and purity. This general meaning encompasses the 
meaning associated specifically with Islamic law, which has to do with a particular 
type of cleanliness that results in both physical and spiritual purity. As for its more 
specific legal sense, wudu ' refers to the use of water on particular members of the 
body, namely, the face, the hands, and so forth in a specified manner. 

Two: The ruling on ritual ablutions as it pertains 
to touching the Qur'an and related actions 

Based on the foregoing, it will be seen that the ruling on ritual ablutions may refer 
to the effect which the Lawgiver has caused to result from the action of performing 
ablutions. And this, in fact, is what we mean here, for the Lawgiver has caused 
ritual ablutions to remove major and minor ritual impurity such that based on this 
action one may perform both religious obligations and recommended acts such as 
ritual prayer, the prostration of recitation, the prostration of thanksgiving (which is 
recognized by some, though not all, of the four schools), and circumambulation of 
the Ka'bah, whether this is done to fulfill a religious duty or as an act of voluntary 
piety. 52 This is based on the saying of the Prophet, “Circumambulating the Ka'bah 



51. The vowelization of the verbal noun given in Lisan al-'Arab is wadd’ah 
[t.n.]. 

52. The Hanafis hold that if someone circumambulates the Ka'bah without first 
performing ritual ablutions, his circumambulation will still be valid. However, such 
a practice is forbidden since ritual purity is a duty for one who wishes to perform 
the circumambulation, and whoever neglects such a duty errs, though it is not a 
condition for its legal validity. 
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is like prayer, except that in the former you speak. Hence, if anyone should speak 
while circumambulating the Ka‘bah, let him speak of nothing but good.” 53 The 
ritual ablution is an inherent obligation in carrying out these religious acts; thus, it 
is impermissible for anyone who has not performed ritual ablutions to perform any 
of the aforementioned actions. Similarly, if anyone wishes to touch the Qur’an, 
whether all or part of it, including even a single verse, he must first perform ritual 
ablutions unless certain detailed conditions are met. 54 



53. Narrated by al-Tirmidh! with a good chain of transmission; narrated also by 
al-Hakim. 

54. According to the Malikis, one may touch all or part of the Qur’an without 
first performing ritual ablutions given the following four conditions: (1) that it be 
written in a language other than Arabic; if it is written in Arabic, however, it may 
never be touched without prior performance of ablutions regardless of what script it 
contains, be it Kufic, Moroccan, or the like; (2) that the words be engraved on a 
coin or some other object which people use in transactions, lest the ablution re- 
quirement cause undue hardship; (3) that part or all of the Qur’an be used as an 
amulet, in which case one may pick it up or carry it without first performing ritual 
ablutions. Some hold that a person may carry part of the Qur’an as an amulet, but 
that to carry the entire book for this purpose without first performing ritual ablu- 
tions is forbidden. Moreover, one may carry the Qur’an as an amulet on two condi- 
tions: First, the person carrying it must be a Muslim and second, the Qur’an must 
be covered with something that prevents dirt from getting on it; (4) that the person 
touching the Qur’an be a teacher or a student, in which case they may touch the 
Qur’an without first performing ritual ablutions; nor is there any distinction in this 
regard between an adult Muslim who is accountable for observing all the precepts 
of Islam, and someone who is not, even if the person concerned is a woman at the 
time of her menses. 

In all other cases, however, it is impermissible for someone who is not in a state 
of ritual purity to pick up or carry the Qur’an, even if the book is inside a protective 
cover or is suspended from a strap; nor is it permissible to pick up that which the 
Qur’an has been placed on, such as a chest, a pillow or a stand. If it has been placed 
among other possessions, it may be carried as part of these. However, if one’s in- 
tention is to pick up the Qur’an alone, this is not permissible. As for reciting the 
Qur’an without the aid of the book, this may be done without performing ritual 
ablutions first, although it is preferable to have performed them first. 

* * * 

The Hanbalis stipulate that in order to pick up or touch the Qur’an without 
being in a state of ritual purity, it must be inside a cover which is separate from the 
book itself. Thus, for example, if the Qur’an is inside a bag or wrapped in a hand- 
kerchief, a scarf or a piece of paper, or if it is placed inside a box or among house- 
hold effects which one wishes to move — whether one intends specifically to touch 
the Qur’an or not — it is permissible to touch it or pick it up. Similarly, it is permis- 
sible to use the Qur'an as an amulet provided that one keeps it inside something 
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which will protect it, such as a ritually pure piece of cloth. Therefore, performing 
ablutions is a condition for the permissibility of picking up the Qur’an whether or 
not the person picking it up is an adult Muslim who is accountable for observing all 
the precepts of Islam. However, a young child is not himself required to perform 
ritual ablutions but rather, it is the responsibility of his guardian to instruct him to 
perform ritual ablutions when the child wants to pick up the Qur'an. 

5k 5k 

The Hanafis stipulate the following conditions for the permissibility of touch- 
ing part or all of the Qur’an or writing down words from it: (1) There must be some 
necessity involved; if, for example, it is feared that the Qur’an might be submerged 
in water or burned, one may touch it in order to rescue it from danger; (2) The 
Qur’an must be inside a cover which is separate from it, such as a bag, a leather 
pouch or a piece of paper, or wrapped in a handkerchief, scarf, and the like. In cases 
such as these, it is permissible to touch or pick it up. As for its binding and every- 
thing which is sold along with it — whether or not it has text written on it and even 
if it is not attached to it — it may not be touched by anyone who is not in a state of 
ritual purity (this latter ruling being based on a legal opinion issued on this point by 
a scholar of the Hanafi school); (3) The person touching it must be a minor who is 
being taught from it, lest the requirement of ritual purity cause undue hardship; 
however, no adult who is not in a state of ritual purity, including menstruating women, 
may touch the Qur’an, even if the person is a teacher or a student of the book; (4) 
The person concerned must be a Muslim; it is not permissible for a Muslim to allow 
a non-Muslim to touch the Qur’an if he is able to prevent it; nevertheless, Muhammad 
[Ibn al-Hasan al-Shaybanl, a companion of Abu Hanlfah's] states that it is permis- 
sible for a non-Muslim to touch the Qur’an if he first performs major ritual ablu- 
tions, and that it is likewise permissible to help a non-Muslim to memorize the 
Qur’an. 

However, barring the fulfillment of the aforementioned conditions, it is not 
permissible for anyone not in a state of ritual purity to touch the Qur’an with his 
hand or any other part of his body. As for the recitation of the Qur’an without the 
aid of the book itself, this is permissible for someone in a state of minor ritual 
purity but forbidden to someone in a state of major ritual impurity or a woman at 
the time of her menses. Moreover, it is commendable for someone in a state of 
minor ritual impurity to perform ritual ablutions before such recitation. 

With regard to commentaries on the Qur’an, it is undesirable to touch them 
without first performing ritual ablutions; as for other books relating to Islamic ju- 
risprudence, hadiths and the like, one is permitted, by way of concession, to touch 
them without first performing ablutions. 

?k 5k * 

According to the Shafiis, it is permissible to touch or pick up part or all of the 
Qur’an on the following conditions: (1) that the person be using the Qur’an as an 
amulet; (2) that the words be written on a dirham, a pound [or some other coin]; (3) 
that it be part of the Qur’an recorded in books of learning by way of citation, in 
which case no distinction is made between short and long passages of the Qur’an. 
As for commentaries on the Qur'an, it is permissible to touch them without first 
performing ritual ablutions provided that the amount of commentary is greater than 
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the amount of Qur’anic text, whereas if the Qur’anic text occupies a greater portion 
of the book, then it may not be touched without first performing ritual ablutions; (4) 
that the Qur’anic verses be written on clothing, such as those which are embroi- 
dered onto the kiswah , [i.e., the covering placed over the Ka‘bah]; and (5) that the 
person touching the Qur’an be doing so in order to learn from it. Hence, it is per- 
missible for his guardian to allow him to touch it and pick it up for the purpose of 
study even if he has already memorized it. 

If any of these conditions is violated, it is forbidden to touch even so much as a 
single verse of the Qur’an [without first performing ritual ablutions]. This prohibi- 
tion applies even if there is a barrier which is unattached to the Qur’an, such as a 
binding or something else. Hence, if the Qur’an has been placed in a small box such 
as those which are made to hold the parts of the Qur’an, or if it has been placed on 
a small reading stand, it is not permissible to touch the box or the stand as long as 
the Qur’an is placed on or inside them. If, on the other hand, the Qur’an has been 
placed inside a large box or bag, it is not forbidden to touch the box or the bag 
except for the part which is in direct contact with the Qur’an. In cases where the 
binding of the Qur’an becomes detached from the book and no longer contains the 
Qur’an itself, it remains forbidden to touch it unless it is made into a binding for 
some other book. As for those parts which are still associated with the Qur’an from 
which they were detached, they may not be touched. Moreover, just as it is forbid- 
den to touch the Qur’an itself, it is likewise forbidden to touch any part of some- 
thing upon which the Qur’an has been written, such as a chalkboard, without first 
performing ablutions, even if the Qur’anic verses which were written on it have 
been erased. However, it is permissible for an adult, accountable Muslim in such a 
state to write words from the Qur’an on a blackboard or the like provided that he 
does not touch what he is writing. 

Lastly, if the Qur’an has been placed among household effects such as chests, 
clothing and the like, it is impermissible to carry these items without first perform- 
ing ritual ablutions unless one’s intention is to move only these items; however, if 
one intends to move the Qur’an along with them, or the Qur’an alone, then this is 
forbidden without one’s having first performed ritual ablutions. 
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Conditions for ritual ablutions 

Conditions for ritual ablutions are divided into three categories. The first category 
is “conditions of obligation”; the second is “conditions of validity”; and the third is 
“conditions of obligation and validity together.” The first category, namely, “condi- 
tions of obligation,” refers to conditions which render ritual ablutions obligatory 
for those healthy, sound-minded adults who are accountable for the performance of 
the religious obligations of Islam such that in the absence of any or all of these 
conditions, ablutions cease to be required. The second category, “conditions of va- 
lidity,” refers to those conditions which must be fulfilled in order for one’s ritual 
ablutions to be valid, while the third category, namely, “conditions of obligation 
and validity together,” refers to those conditions which, if they are not fulfilled in 
their entirety, render ablutions unnecessary and, if they are performed, render them 
invalid. 

Conditions of obligation with respect to ritual ablutions include, first of all, that 
one has attained puberty. Hence, for those who have not yet reached puberty, whether 
male or female, ritual ablutions are not required. However, the ablutions performed 
by a prepubescent boy or girl are nevertheless valid. Consequently, if a prepubes- 
cent child were to perform ritual ablutions and, an hour later, reached puberty, he 
would not need to repeat his ablutions in order to pray. This scenario, unusual as it 
is, could be of benefit to people who are traveling or who dwell in desert areas 
where water is sparse. Another such condition is the onset of the time period for one 
of the five daily prayers. (A description of the times for these prayers — dawn, noon, 
mid-afternoon, sunset and evening — is found in the section below on “Ritual 
Prayer.”) Thus, for example, once a given prayer period begins, an adult account- 
able for the performance of the religious rites of Islam must perform whatever 
prayer is required of him during this period. Moreover, given that the ritual prayer 
may only be performed after one has performed either the minor ritual ablutions or 
some other rite which serves as their equivalent, such a person must perform ablu- 
tions in order to pray. The obligation to pray once the relevant period of the day has 
begun involves some latitude as to when one will perform the prayer concerned as 
well as when to perform the ritual ablutions without which one’s prayer will not be 
valid. The term ‘latitude’ here refers to the fact that those accountable for the per- 
formance of a given prayer may pray at any time from the moment the relevant 
period of prayer begins [with the cidhan, or call to prayer] to the moment when the 
subsequent call to prayer is heard. However, if only a short period of time remains 
before the next call to prayer, one has no choice but to perform ablutions and pray 
immediately, in which case the aforementioned ‘latitude’ ceases to be available, 
since if he were to delay his ablutions and prayer, he would be guilty of wrongdo- 
ing. Moreover, just as ritual ablutions are a requirement for someone who wishes to 
perform any of the five obligatory prayers of the day, so also are they required for 
someone who wishes to perform a voluntary prayer. Therefore, whoever decides to 
perform a voluntary prayer is obliged to perform ablutions promptly, since it is 
forbidden for him to pray without them. 

If the onset of the time of day for a particular prayer is only a condition for 
ritual ablutions being obligatory, but not a condition for their being valid, it follows 
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that if one performs his ablutions before the time for a given prayer has arrived, his 
ablutions will still be valid unless the person concerned suffers from a condition 
such as urinary incontinence, 55 in which case his ablutions will only be valid if they 
are performed after the time for the prayer concerned has begun. Another condition 
for ablutions to be obligatory is that the person concerned not already be in a state 
of ritual purity; hence, if one performs his ablutions for the noon prayer, for ex- 
ample, and if nothing happens to invalidate his ablutions throughout the day, he is 
under no obligation to repeat his ablutions when the times for subsequent prayers 
arrive. Another such condition is that the person concerned be capable of perform- 
ing ritual ablutions; thus, for example, ablutions are not obligatory for someone 
incapable of using water due to some illness or other condition, or for someone 
who has no access to water. (This subject will be dealt with in more detail in the 
section on tayammum , or sand ablutions.) 

As for those conditions which must be fulfdled in order for ritual ablutions to 
be valid, they are as follows: 

(1) The water used must be tahur , the meaning of which was discussed above 
in the sections on water. However, it is sufficient for the water to be tahur in the 
mind of the person performing the ablutions. 

(2) The person performing the ablutions must be discerning; hence, the ablu- 
tions performed by a young child who is not yet discerning will not be consid- 
ered valid. This is a principle which might serve as a response to those who 
hold that a young child is forbidden to touch the Qur'an unless he has first 
performed ritual ablutions. 

(3) There must be no barrier which prevents the water from making contact 
with the part of the body to be washed; hence, if there is something on one’s 
hand, face, foot or head which prevents the water from reaching the skin — such 
as a rheum, or white secretion in the eye which the water cannot penetrate so as 
to reach the skin, or a piece of solid fat, wax, dough, and the like on the face or 
hand — one’s ablutions will not be valid. 



55. According to the Malikis, such a person’s ablutions are valid both before 
and after the onset of the time for a given prayer. 

^ * * 

The Hanafis likewise consider such a person's ablutions to be valid even if they 
are performed before the onset of the time for a given prayer; hence, if someone 
performs his ablutions before the time for the noon prayer, for example, after which 
the time for the noon prayer arrives without his ablutions having been invalidated, 
it is permissible for him to perform the noon prayer, and these ablutions remain 
valid until the end of the noon period. However, when the time for the mid-after- 
noon prayer arrives, they cease to be valid, and he may not perform the mid-after- 
noon prayer until he has performed his ablutions again. (The reason for this ruling 
will be clarified in a later section.) As for the views expounded in the body of the 
text, they are those of the Shafiis and the Hanbalis. 
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(4) As the person performs ablutions, nothing must happen to invalidate them, 
such as would occur if something issued from him which is incompatible with 
ritual purity. If, for example, after washing one’s face and hands such a thing 
happened, one would be obliged to begin his ablutions all over again. The only 
cases in which this ruling does not apply are those in which the person suffers 
from a condition which exempts him from this stipulation (such conditions will 
be discussed in a subsequent section). If, for example, someone suffers from 
urinary incontinence and a few drops of urine are secreted as he performs his 
ablutions, he is not obliged to repeat them, as will be seen below. 

As for the conditions which must be fulfilled in order for ablutions to be both obliga- 
tory and valid, they are as follows: 

(1) One must be in full possession of his mental faculties; hence, ritual ablu- 
tions are not required of someone who is mentally deranged, 56 epileptic, feeble- 
minded 57 or unconscious, and in the event that someone in any of these condi- 
tions did perform ritual ablutions, they would not be counted as valid. Hence, 
if a feeble-minded person were to perform ritual ablutions, then a moment later 
was restored to complete mental functioning, his prayer would not be valid 
based on these ablutions. The same ruling applies to the mentally deranged. As 
for those who are feeble-minded, epileptic, or unconscious, one would not ex- 
pect them to perform ritual ablutions in the first place. However, such situa- 
tions have been mentioned in order to make clear that God Almighty has ex- 
empted these groups of people from accountability in all respects such that if 
one of them did perform ablutions or some other act of worship, it would not be 
counted as valid. It is likewise to indicate that, as in the realm of daily transac- 
tions, so also in the realm of worship, legally valid conduct requires that one be 
in full possession of one’s mental faculties. 

(2) A woman must be free of blood flow resulting from menstruation or recov- 
ery from childbirth. Hence, ritual ablutions are not obligatory for a woman who 
is menstruating or postpartum, nor would her ablutions be valid if she per- 
formed them. If a menstruating woman performed ritual ablutions, after which 
her period came to an end, they would not be counted as valid. It is true, of 
course, that it is commendable for a menstruating woman to perform ritual 
ablutions at the time for each of the five daily prayers and to sit in the place 
where she normally prays, as will be discussed below in the section on men- 



56. According to the Hanafis, mental derangement, epilepsy and the like render 
ritual ablutions invalid; hence, in the Hanafis’ view, soundness of mind is required 
both for ablutions to be required and for them to be counted as valid. 

57. The Hanafis define the feeble-minded person as someone whose speech is 
confused and who copes poorly with life, but who is nevertheless tranquil and nei- 
ther clashes with others nor abuses them verbally or physically. As in the case of a 
child, acts of worship performed by such a person are counted as valid, but they are 
not obligatory. Hence, full mental functioning is required for ritual ablutions to be 
obligatory, but not for them to be valid. 
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struation. However, such ablutions are merely symbolic, and she is only asked 
to perform them in order not to forget prayer during this time of the month. 

( 3) One must not be asleep or in a state of unawareness. Someone who is asleep 
is mercifully not held accountable for his actions, nor is someone who is in a 
state of unawareness; hence, if it happened that ritual ablutions were performed 
by a person in either of these states, they would be invalid. Some may suppose 
that what is meant here by 'asleep’ is that one is lying down in bed or the like, 
in which case it is unthinkable that he would perform ritual ablutions. How- 
ever, what is being referred to here is a sleepwalker who may even leave his 
house (examples of which I have seen among my own neighbors). If such a 
person were to perform ablutions while in this state of awareness, his ablutions 
would have no validity. 

(4) One must be a Muslim. 58 Being a Muslim is necessary in order for ritual 
ablutions to be obligatory, meaning that the non-Muslim is not required to per- 
form ablutions while he or she is still in a state of unbelief. Of course, unbeliev- 
ers are addressed concerning prayer and the means by which it is performed 
such that [in the afterlife], they will be punished for failing to perform ritual 
ablutions. Nevertheless, if they were to perform ritual ablutions while still re- 
fusing to enter Islam, they would not be valid. 



58. According to the Malikis, being a Muslim is required for ablutions to be 
valid, but not for them to be obligatory. Hence, in the Malikis’ view, unbelievers are 
addressed by all aspects of the divine law such that the various forms of Muslim 
worship are incumbent upon them and they will be punished for neglecting them. 
However, such worship will not be counted as valid unless they become Muslims. 
The reason for this is that in the Malikis’ view, the validity of all acts of worship is 
dependent upon one’s intention, and as will be seen below, being a Muslim is one 
of the conditions for the validity of one's intention. 

4s 4 s 

As for the Hanafis, they hold— contrary to the Malikis — that being a Muslim is 
required in order for ablutions to be obligatory, but not for them to be valid. Hence, 
in the Hanafis’ view, unbelievers are not addressed by the various aspects of the 
divine law and are, therefore, not under obligation to perform ritual ablutions, since 
as they see it, ritual ablutions do not depend on one’s intention because intention is 
not among the obligations associated with them. In this respect, minor ritual ablu- 
tions differ from tayammum, or sand ablutions, which are not valid when performed 
by an unbeliever due to the fact that they are dependent for their validity on one’s 
intention, which is one of the obligations associated with this form of worship. 
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(5) The person must have received the call from the Prophet, 59 our master 
Muhammad Ibn 'Abdullah, and realized that God Almighty has sent him as an 
apostle to all people, calling them to recognize His perfect unity and to de- 
scribe Him with the attributes of perfection, and commanding them to worship 
God Almighty alone. Hence, if someone has not received this call, he is not 
obliged to perform any ritual ablutions; and if he did perform them, they would 
not be counted as valid. If such a person performed ritual ablutions, then an 
hour later received the call to Islam, his ablutions would thus not be valid. 
Some of the schools have also added other conditions. 60 

Obligations involved in ritual ablutions 

As generally used in the Arabic language, the word fard , rendered here as “obliga- 
tion”, means “to cut” or "to notch” as in, "I cut the rope” (faradtu al-habl), or "I 
notched the piece of wood” (faradtu al-khashabah) when one has cut into it, but not 
entirely through it. However, as used in the context of Islamic law, the word fard 
refers to any act which one merits reward for performing and punishment for ne- 
glecting. Muslim jurisprudents generally agree that fard is the equivalent of rukn, 
usually rendered in English as “pillar,” both of which are distinguished from short, 
or “condition,” in that an act which is described as an “obligation” or a “pillar” is an 
integral part of a given religious rite, whereas a condition is something upon which 
the rite depends for its existence [or validity], but which is nevertheless not an 
integral part of it. Thus, for example, the utterance of the words, Allahu akbar, or 

59. According to the Hanafis, it is not necessary for the call of the Prophet to 
have reached someone for his ablutions to be valid; hence, if someone performed 
ritual ablutions prior to receiving this call, after which he in fact received it, his 
ablutions would be valid. Similarly, the Hanafis do not consider it necessary for 
someone to have received the call to Islam for ritual ablutions to be obligatory; 
rather, they content themselves with the stipulation that one must first embrace 
Islam before ritual ablutions become obligatory, since one can only become a Mus- 
lim after this call has reached him. Given the foregoing, one will realize that those 
who consider it necessary for someone to be a Muslim before ritual ablutions be- 
come either obligatory or valid are the Shafiis and the Hanbalis. 

60. The Shafiis add three further conditions for the validity of ritual ablutions: 
( 1 ) One must be aware of how ritual ablutions are to be performed; in other words, 
one must know that ritual ablutions involve washing the face, the arms up to the 
elbows, etc. Hence, if someone washes his face, his hands and so on, yet without 
knowing that these actions are the ritual ablutions for which he is held accountable 
under the divine law, his ablutions will not be valid. (2) One must distinguish be- 
tween that which is obligatory and that which is not. However, this condition does 
not apply to ordinary, uneducated folk; hence, if the person doing the ablutions is 
an ordinary layperson, what is required is simply that he not believe that an act 
which is obligatory is a voluntary act of piety. In other words, if such a person 
believes that everything he is doing is obligatory, his ablutions will be valid. Simi- 
larly, if one believes that ritual ablutions include both obligatory acts and those 
which are based on the prophetic Sunnah, yet without distinguishing those acts 
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“God is the Most Great," as well as kneeling, prostration, and so on are among the 
obligations entailed in the performance of ritual prayer, while the commencement 
of the time of day for a given prayer is one of the conditions for prayer's validity. If, 
for example, one prays the noon prayer before the time period for the noon prayer 
has begun, he will have performed a genuine prayer, but viewed from the perspec- 
tive of Islamic law, his prayer will have no validity since one of the conditions of 
ritual prayer’s validity, namely, the commencement of the appropriate period of the 
day, has not been fulfdled, as mentioned in the chapter on prayer. 

The imams of the four orthodox schools differ over the number of obligations 
entailed in ritual ablutions; however, those which are recorded in the Book of God 
Almighty come to four, namely: (1) washing the face, (2) washing the hands up to 
the elbows, (3) wiping either part or all of the head, and (4) washing the feet up to 
the ankles. As God Almighty states, “O you who have attained to faith! When you 
are about to pray, wash your face, and your hands and arms up to the elbows, and 
pass your [wet] hands lightly over your head, and [wash] your feet up to the ankles 
...” (5:6). This much is agreed upon among the four imams, who only differ over 
how one is to wipe one’s head; for example, some of them say that the entire head 
should be wiped, while others hold that only part of the head must be wiped, as will 
be seen below. Some of the imams have also added further obligations to these four. 



which are obligatory from those based on the Sunnah, his ablutions will still be 
valid. (3) One must intend to perform ritual ablutions as one begins, then continue 
with the same intention until his ablutions are complete. Hence, if one intended to 
perform ritual ablutions only while washing his face, then washed his hands with 
only the intention of cleaning them or cooling them off, his ablutions would not be 
valid. The Shafiis refer to this as “including the intention as a legal reality” until 
one’s ablutions have been completed. Thus, if one intends to perform ritual ablu- 
tions and along with this, intends to maintain personal hygiene, his ablutions will 
not be invalidated because of the latter. 

* * * 

The Hanbalis add the following conditions for the validity [but not the neces- 
sity] of ritual ablutions: (1) The water used for the ablutions must have been ob- 
tained in a legitimate manner, since if someone performed ritual ablutions with 
water which had been seized by force, these ablutions would not be valid. (2) One 
must intend to perform ritual ablutions, since for the Hanbalis, one’s intention is a 
condition for ablutions' validity. As for the Hanafis, we have seen that in their view 
intention is simply an emulation of the Prophet and hence, neither an obligatory 
part of ritual ablutions nor a condition for their validity. As for the Malikis and the 
Shafiis. they hold that intention is a “pillar.” that is. an obligatory part of ritual 
ablutions. Hence, it is the Hanbalis alone who consider intention to be a condition; 
as for the distinction between "condition" and “pillar”, this will be explained below 
in the section on ‘intention’. (3) Ritual ablutions must be preceded by cleansing 
with stones or abstersion, an explanation of which will be found in the section 
below on abstersion. 
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Lest the discussion become disjointed and there be difficulty in seeing the issues in 
a clear, integrated manner, we shall undertake in what follows to list all the obliga- 
tions entailed in ritual ablutions based on the teachings of each school in turn. This 
done, we shall then point out those elements which are agreed upon by the various 
schools. fil 

61. According to the Hanafis, the obligations entailed by ritual ablutions are 
restricted to these four, such that if an adult, accountable Muslim performed them 
without adding anything thereto, he would be in a state of ritual purity in which he 
would be able to perform ritual prayers, touch the Qur’an and engage in any other 
action requiring that one first perform such ablutions. As for the ruling on those 
who omit practices based on the prophetic Sunnah, this will be discussed in the 
section dealing with Sunnah-based practices associated with ritual ablutions. 

As for the four obligations included in ritual ablutions according to the Hanafi 
school, they are as follows: 

First: Washing the face, concerning which there are a number of points: ( 1) A 
definition of what constitutes the face, both lengthwise and crosswise; (2) What 
must be washed of those areas on which hair grows, such as beards, moustaches 
and eyebrows; (3) Which parts of the eyes should and should not be washed; and 
(4) Which parts of the nose are to be washed. 

For those who have no beard, the face extends from one’s usual hairline to the 
bottom of one's chin. The hairline tends to be located at the top of one’s forehead; 
however, there exist unusual cases, such as those who are bald or whose hairline 
extends down close to the eyebrows. If someone is bald, he is not required to wash 
all parts of his head which have no hair on them due to his baldness; rather, he has 
only to wash the area up to the place where one’s hairline would normally be lo- 
cated. As for the person whose hairline is located further down on the forehead and, 
in some cases, even approaches his eyebrows, the same ruling applies as that which 
applies to the bald man; in other words, he must wash up to slightly beyond the top 
of the forehead, since this is where most people's hairlines are found. The principle 
followed in such cases is to conform rulings to the situation of the majority. Hence, 
if someone has a constitution which differs from that of most people, he is not held 
accountable for more [or less] than what others are. 

As for the horizontal limits of the face, they extend from the front of one ear to 
the front of the other (“front” here referring to the small cartilaginous protrusion at 
the front of the ear); the space extending from the chin to the ear is also included 
within the limits of the face, of course. As a consequence, the Hanafis hold that this 
area must be washed as well. These, then, are the limits of the face, by length and 
width, according to the Hanafis. 

As for facial hair, the most important parts are the beard and the moustache. As 
for the beard, one must wash that part of it which extends from the upper face to the 
bottom of the chin, whereas if it extends beyond these limits, it is not necessary to 
wash it. For example, there are people who let their beards grow long; however, 
they are only required to wash the hair which is on the skin of the face and the chin. 
If the hair is thin enough that water can penetrate through it to the skin beneath it, 
then it must be parted or combed; otherwise, it is sufficient to wash the outer layer 
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of the hair. As for the ruling on moustaches, there is some disagreement in this 
regard; some hold that if one’s moustache is so thick and bushy that water will not 
penetrate to the skin beneath it, one's ablutions are rendered invalid, while others 
hold that it is sufficient for such a person to wash the outside of his moustache as he 
would do with a thick beard. The foregoing is based on legal opinions connected 
with minor ritual ablutions; however, if one is performing major ritual ablutions, 
this practice is not acceptable. Rather, if the moustache is so thick that water cannot 
penetrate it, one’s major ritual ablutions are invalidated. The reason for this ruling 
may be that the Lawgiver has prohibited the practice of letting one’s moustache 
grow long due to the difficulty of keeping it free of dirt, food, and the like; hence, 
by issuing this stern warning in connection with major ritual ablutions, people may 
be deterred from growing out their moustaches to no good purpose. 

The remaining type of facial hair to be discussed is the eyebrows, the ruling on 
which is that if they are sufficiently thin that water can penetrate them, one must 
part or comb them so as to let the water reach the skin beneath, whereas if they are 
thick, such parting or combing is not necessary. 

As for the outside of the nose, one must wash all parts of it, including the lower 
part of the cartilaginous partition which separates the nostrils, because it is part of 
the face, and even if a small part of it is omitted, one’s ablutions will be invalid. As 
for the inside of the nose, washing it is not required in the view of the Hanafis. If 
one has a deep scar as well as any other grooves or wrinkles on the face, one is 
required to let the water get inside and/or between them. 

Lastly, if one were to perform ablutions, then shave his beard or the hair on his 
head, his ablutions would remain valid. 

Second: Washing the hands and arms up to the elbows, in connection with 
which there are two matters of concern. Firstly, if someone has an extra finger, he 
must wash it. If one has an extra hand the same size as his original hand, he must 
wash it as well. If the extra hand is longer than one’s original hand, he must wash 
that part of it which runs parallel to the original hand, whereas he is not obliged to 
wash that part of it which extends beyond the original hand, though it is recom- 
mended that he do so. Secondly, if some clay, mud or dough is clinging to one’s 
hand or fingernail (that is, the part of the nail which is directly attached to the 
finger), he must remove it and make certain that the water reaches his fingernail; 
otherwise, his ablutions will be invalid. If the fingernail is long enough that it ex- 
tends beyond the end of the finger, it must be washed in order for one’s ablutions to 
be valid. As for dirt which is under the fingernail, the legal opinion issued by the 
Hanafis on this matter is that it does no harm, whether the person who has per- 
formed his ablutions is a city dweller or a villager, the purpose for this ruling being 
to spare people needless hardship. However, some of the more discerning Hanafis 
see the necessity of washing off any dirt that may be clinging to the underside of a 
long fingernail such that if one fails to do so, his ablutions are invalid. Such a view 
is sound due to the harm which can be caused by the accumulation of dirt under the 
fingernails. Nevertheless, they make an exception for bakers whose fingernails are 
long and which have some dough under them given the nature of their profession. 
Nor is there any harm in the effects left by henna or dyes; however, if there is an 
actual physical mass of henna on one’s hand, it is considered to be harmful since it 
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prevents water from making contact with the skin. Moreover, if part of one's hand 
has been cut off, one is obliged to wash what remains of it, whereas if the entire 
bodily member one is required to wash as part of ritual ablutions is gone, the re- 
quirement to wash it is negated. 

Three: Washing the feet and the ankles — which are the two bones protruding at 
the base of the leg above the foot. Someone who performs ritual ablutions must 
take care to wash his ankles with water, and he must do the same with the cracks on 
the bottoms of his feet. If some or all of one's foot is missing, the same ruling 
applies here as that which applies to a missing hand as mentioned above. If some- 
one applies a lotion or ointment to his feet or his arms, after which he performs 
ritual ablutions and finds that they repel the water on account of the fattiness of the 
lotion or ointment, this causes no harm. Moreover, if one’s feet are cracked with the 
result that he applies an ointment or some similar substance, and if it would be 
harmful to the person for the water to penetrate the ointment to the skin beneath, 
there is no need to wash them; otherwise, one is obliged to remove the ointment and 
wash the area under it. If, on the other hand, one’s feet are cracked or chapped to 
the point where it would be harmful to wash them or even to place them in water 
and immediately take them out again, then the obligation to wash them is dropped. 
Instead, such a person should simply wipe his feet with water; if he is unable even 
to wipe them, he is exempted from this requirement as well, and all he must do is to 
wash whatever will not be harmed by washing. 

Four: Wiping one-fourth of the head with water. The Hanafis estimate one- 
fourth of the head to be equal to the area of the palm of someone’s hand. Hence, 
what one must do is to wipe an area of his head which is equal to the area of his 
entire palm. If water gets onto the palm of one’s hand, after which he places it on 
his head, whether from behind, from the front, or any other spot, this is sufficient. 
However, it is not necessary that the wiping be done with the palm itself; rather, it is 
sufficient for the water to make contact with one-fourth of the head, regardless of 
the means by which this takes place. If one wipes his head with his hand, he must 
do so with at least three fingers in order to ensure that the water makes contact with 
one-fourth of his head before it dries since, if one wiped his head with only two 
fingers, the water might dry before he had moved on to wipe the rest of the required 
area. Moreover, if someone wipes his head with his fingertips and the water drips 
down, it may reach the required area, in which case the wiping is valid; otherwise, 
it is not. 

In addition, it is required that one wipe his head with new water; thus, for 
example, if one’s hand is wet before he wipes his head, the wiping will be suffi- 
cient; however, it is not acceptable to take water from another part of his body. 
Hence, if someone were to wash his arm, after which his hand dried and he took 
some water off his arm and used it to wipe his head, this would not be acceptable. 
As for those who have long hair which comes down over the forehead or neck, if 
they wipe the hair itself, this is not sufficient, since one’s aim is to wipe one-fourth 
of the head proper. If one’s head is shaved, the matter is simple; however, if one’s 
head has hair on it, then one must wipe the hair which is actually growing on the 
head. If, on the other hand, part of one’s head is shaved while another part is not, 
one may wipe whichever part he chooses provided that it comes to one-fourth of 
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the major area of his head. Moreover, if someone wiped his hair, then shaved it off, 
his ablutions would still remain valid. If one took a piece of ice and wiped his head 
with it, this would suffice him; similarly, it would be sufficient for one to wash his 
head along with his face, although this latter practice is undesirable. As for wiping 
over a turban or some other headwear, this is only permissible for those with spe- 
cific extenuating conditions; nor is it permissible for a woman to wipe over a head 
covering such as a scarf, a headcloth, or the like unless it is thin enough for the 
water to penetrate through to her hair. Moreover, if a woman has henna or some 
other type of dye on her hair and wipes over it and if the water remains unaltered, 
her ablutions are valid; however, if it takes on the color of the dye, thereby ceasing 
to be tahur, her ablutions will not be valid. 

These, then, are the obligations entailed by ritual ablutions according to the 
Hanafis; any practice beyond them is simply done in emulation of the Prophet, a 
discussion of which will be presented in a later section. 

* * * 

According to the Malikis there are seven obligations associated with ritual ab- 
lutions. The first of these seven obligations is intention, which relates to four spe- 
cific topics: (1) the definition of intention and how it comes about, (2) its time and 
place, (3) its conditions, and (4) what renders intention invalid. 

As to its definition and particulars, intention is defined as the aim and determi- 
nation to perform a given action; hence, if someone aims to do such-and-such a 
thing, he is said to intend it. In relation to ritual ablutions, intention means that 
someone who is in a state of minor ritual impurity aims to make permissible an 
action from which he has been prevented by this ritual impurity, or simply to fulfill 
the religious obligation of ritual ablutions or to remove minor ritual impurity. It is 
evident that the place where intention resides is the heart. Hence, when one aims to 
perform ritual ablutions for one of the aforementioned purposes, he has entered the 
state of intention. One is not required to express this intention in words, nor is it 
necessary to continue bringing one’s intention to mind throughout the performance 
of one’s ablutions. Rather, even if one is distracted from his intention while com- 
pleting his ablutions, they remain valid. As for the time for intention, it is at the 
beginning of one’s ablutions; thus, if someone washes some of the parts of his body 
included in ablutions without having entered the state of intention, his ablutions are 
rendered invalid; however, it is acceptable for one’s intention to precede the begin- 
ning of his ablutions by what would commonly be viewed as a short period of time. 
Thus, for example, if someone sits down with the conscious intention of perform- 
ing ritual ablutions, after which a servant brings a pitcher and pours the water over 
his hands without his consciously recalling his initial intention, his ablutions re- 
main valid because they were not separated from his intention by a significant pause. 

As for the conditions of intention, there are three, namely: (1) that the person 
intending be a Muslim, (2) discernment, and (3) decisiveness. Hence, if a non- 
Muslim or a young child who lacks a clear understanding of religious accountabil- 
ity and the meaning of Islam (and who, in this respect, is similar to an insane per- 
son) intended to engage in any of the Muslim forms of worship, his intention would 
not be reckoned as valid. As for a young child with discernment and understanding, 
his intention would be valid. However, if one wavers in his intention — saying to 
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himself, for example, “I will perform ritual ablutions if I am not in a state of ritual 
purity” — his intention will not be valid. On the contrary, one must be decisive in 
one’s intention. As for that which invalidates one’s intention, it is for the person to 
reject his intention as he performs the ritual ablutions in the sense that he aims to 
nullify his ablutions and not to treat them as valid. However, if the person goes back 
on his intention after performing his ablutions to completion, this does no harm 
since once they have been completed, ritual ablutions retain their validity, and noth- 
ing can invalidate them apart from those events which will be discussed below. 

The second obligation involved in ritual ablutions is washing the face. As for 
the limits of the face lengthwise and crosswise, they are the same for the Malikis as 
those defined by the Hanafis. However, the Malikis hold that the “white” area 
immediately above and behind the ears as well as the hair along the temples are not 
part of the face, but part of the head; therefore, they need not be washed, but should 
simply be wiped. However, the Hanafis say that it is part of the face and therefore, 
washing it is a requirement. 

With respect to the third obligation entailed in ritual ablutions, namely, wash- 
ing the hands and arms up to the elbows, the Malikis are in agreement with the 
Hanafis as to the necessity of washing the grooves in one’s fingertips and under 
long fingernails which cover the fingertips. They also hold that the dirt found under 
the fingernails may be overlooked unless it is excessive. 

The fourth obligation of ritual ablutions according to the Malikis is to wipe the 
entire head. The head is defined as beginning with the normal hairline in front and 
extending back to the nape of the neck: it includes the hair on the temples as well as 
the area behind and above the ears. If someone has long hair, the Malikis hold that 
he must wipe it, and if someone has braided hair, he must loosen it if it has been 
bound with three or more strings. If the hair has been braided with one or two 
strings and if the hair is braided tightly, it must be loosened, whereas if it is bound 
loosely, it does no harm. The same concession applies to hair which has been braided 
without any strings at all, whether it is bound tightly or not. The condition relating 
to loosening one’s hair when wiping one’s head is based on some village dwellers’ 
habit of tying their hair with strings. As for the practice of gathering one’s hair 
without braiding it — common among the majority of Egyptians — this causes no 
harm; nor is there any harm in braiding the hair without string. 

As has been seen from our discussion of the Hanafi school above, the Hanafis 
content themselves with wiping one-fourth of the head only; moreover, as we shall 
see below, the Shafiis are even more lenient, as they hold that: (1) it is sufficient to 
wipe any part of the head, be it small or large, (2) if one washes one’s head, this can 
take the place of wiping it, although this latter practice is undesirable because God 
has commanded us not to wash the head, but to wipe it, and (3) if one wipes the hair 
on his head, then removes the water, it is not necessary for him to wipe it again even 
if, after wiping his head, he rubs the skin vigorously. This [latter point] is agreed 
upon. As for the outsides of the ears, it is not necessary to wipe them since they are 
not part of the head; this latter point is agreed upon [by all the schools] with the 
exception of the Hanbalis, who hold that the outsides of the ears are part of the 
head, as will be seen below. 
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The fifth obligation relating to ritual ablutions is washing the feet and the ankles. 
(Based on what was mentioned in the Hanafi section, the ankles are the bones pro- 
truding at the bottom of the leg, above the foot.) In agreement with the Hanafis, the 
Malikis hold that one must wash the cracks on the bottoms and tops of one’s feet; 
similarly, they agree with the Hanafis that if the part of the body which one is 
required to wash is missing, this requirement ceases to apply. 

The sixth obligation entailed by ritual ablutions is referred to as ‘continuity’ or 
‘immediacy’ (muwalah). What is meant here by ‘immediacy’ is that the person 
performing ritual ablutions is required to wash each relevant part of the body before 
the part which was washed immediately previous to it dries off, since given mod- 
eration in the place, the time and the state of health, the time which passes between 
washing one part of the body and that which follows it will not be long enough for 
the part of the body washed first to dry. What is meant by “moderation of place” is 
that one is in a place that is not characterized by excessive heat or cold which would 
dry out the water. As for “moderation of time,” it means that one is doing his ablu- 
tions during a season which will not lead to the water’s drying more quickly than 
usual. And as for “moderation of state of health”, it means that there is nothing in 
the nature of the person concerned which would require that the water be dried 
quickly. The Malikis hold that such continuity is required between all the various 
parts of the body, whether they have been washed or wiped, as is the head. Hence, 
for example, one must move promptly from wiping the head to washing the feet, 
while the period of time required for the head to dry is considered to be the same as 
that required by any other part of the body. 

In order for immediacy to be required, the Malikis stipulate two conditions: ( 1 ) 
The person performing ritual ablutions must be mindful [of what he is doing]; hence, 
for example, if someone forgets and washes his hands before his face, his ablutions 
will still be valid. However, if he becomes aware of his error, he must renew his 
intention once he has completed his ablutions, since his original intention was ren- 
dered invalid by his forgetfulness. (2) The person must be incapable of maintaining 
continuity in his ablutions, and not be guilty of neglect. An example of this would 
be for someone to bring water with which to perform his ablutions, believing the 
amount he has brought to be sufficient, after which it becomes apparent that the 
water he has brought is not, in fact, enough for him to complete his ablutions. 
Hence, after washing his face and his hands, for example, the water runs out and he 
needs more. Then [in order to bring the required water], he pauses for a period of 
time in the course of which the parts of his body which he has washed dry off. In a 
case such as this, the person is exempted from the requirement of promptness men- 
tioned above. Once the water has been brought, he then completes what he began 
by wiping his head, washing his feet and so forth, even if the intervening pause was 
a long one. However, if the person demonstrated neglect from the beginning by 
bringing an amount of water which he suspected not to be enough for him to com- 
plete his ablutions, then if a long time passes while more water is being brought, his 
ablutions will be rendered invalid. On the other hand, if only a short time passes, his 
ablutions remain valid and he may either complete what he began or start all over 
again. 
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The seventh obligation involved in ritual ablutions is rubbing, or passing one's 
hand over the parts of the body which are washed. This is required in the same way 
as parting the hair with one's fingers. 

In sum, there are seven obligations involved in ritual ablutions according to the 
Malikis: (1) intention, (2) washing the face, (3) washing the hands and arms up to 
the elbows, (4) wiping the entire head, (5) washing the feet and the ankles, (6) 
'immediacy’ or continuity, and (7) rubbing. As for their counting rubbing as an 
obligation, this involves an exaggeration for the purpose of emphasizing its impor- 
tance. Similarly, the fact that rubbing is counted as an integral part of ritual ablu- 
tions indicates that for the Malikis, ritual ablutions are more than merely pouring 
water over the body, but rather, a process which is not complete without rubbing the 
body as well. 

* * * 

As for the Shafiis, they hold that there are six obligations entailed in ritual 
ablutions. The first obligation is intention, and the Shafiis agree with the Malikis on 
its definition, its conditions and all other pertinent points with the exception of the 
following two: (1) According to the Malikis, it is not necessary for one’s intention 
to accompany all acts involved in ritual ablutions: rather, it is acceptable for one’s 
intention to precede the commencement of ablutions by what is commonly per- 
ceived as a short period of time, whereas the Shafiis hold that one's intention must 
coincide with the first part of one’s ablutions. Hence, since the first obligation in- 
volved in ritual ablutions is the washing of the face, one’s intention must therefore 
accompany the washing of the first part of the face. If someone begins to wash his 
face without consciously intending to perform ritual ablutions, his ablutions will be 
invalid; if, on the other hand, one’s intention coincides with the washing of the first 
part of his face, after which he becomes distracted, his initial intention will be 
sufficient, since it is not necessary for it to continue until his entire face has been 
washed. However, if one’s intention coincides with the washing of his hands, rins- 
ing out his mouth, or rinsing out his nose, his intention will not be valid, since these 
[latter] are not considered to be part of the face, whereas if one’s intention accom- 
panies the washing of the outer part of the lips while rinsing out the mouth, this 
intention will be valid given that one's lips are part of the face. Moreover, if one 
intends to wash his outer lips due to their being part of the face, he is not obliged to 
wash them again while washing his face; if, however, one’s aim [in washing his 
outer lips] is simply to perform the Sunnah or if he has no aim at all, then the 
commonly approved practice is to rewash them. Moreover, if there is a wound on 
one’s face which prevents it from being washed, one’s intention should accompany 
the washing of [the hands and] the arms. (2) In contrast to the Malikis, the Shafiis 
hold that the intention to remove ritual impurity through ablutions is not valid for 
all people; rather, it has validity only for the healthy person who suffers from no 
extenuating condition, such as urinary incontinence. As for people with such a con- 
dition, their intention must be to make it permissible for themselves to perform 
ritual prayer, touch the Qur'an, or some other action which requires that one be in a 
state of ritual purity. Their intention might also be simply to fulfill the obligation of 
ritual ablutions, since such a person’s state of ritual impurity is not actually re- 
moved through ablutions, even if this is his intention. Rather, the Lawgiver has 
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commanded such an individual to perform ritual ablutions in order for it to become 
permissible for him to perform ritual prayer or to engage in any other act which 
depends for its validity on ritual purity. 

The second obligation involved in ablutions according to the Shafiis is washing 
the face. As for the outer limits of the face, the Shafiis define them in the same way 
as the Hanafis. However, in contrast to all the other three schools, the Shafiis hold 
that one must wash what is under the chin. At the same time, they agree with the 
Malikis and the Hanbalis (while disagreeing with the Hanafis) that a long beard is 
to be considered part of the face, as a result of which one must wash it all the way 
down to its tip. As mentioned, the Shafiis agree with the Hanafis that the hair on the 
temples as well as the "white” area above the ears are part of the face and that they 
must be washed; on this point, these two schools disagree with the Malikis and the 
Hanbalis. As for the matter of combing or parting one's beard with the fingers, the 
Shafiis agree with the other three schools that if the beard is so thin that someone 
who looks at it can see to the skin beneath it, then it must be parted during ritual 
ablutions in order for the water to make contact with the skin; whereas if the beard 
is thick, only the outer surface of it must be washed, although parting it is consid- 
ered an emulation of the prophetic Sunnah. However, the Malikis hold that although 
it is not obligatory to part thick hair, one must nevertheless move it with one’s hand 
in order to allow the water to pass into it, even if it makes no contact with the skin. 
As for parting the hair all the way through, this is not necessary. In sum, then, all 
four schools are in agreement that if hair is thin enough that the skin beneath it is 
visible, it must be parted; as for thick hair, the Shafiis, Hanbalis and Hanafis con- 
tent themselves with washing its outer surface; whereas the Malikis add that one 
must move it with one's hand, not with the intention of bringing the water into 
contact with the skin, but simply in order to wash as much of the hair as can be 
washed easily; to do more than this, however, is a mistake. 

As for the third obligation included in ritual ablutions, namely, washing one’s 
hands and arms up to the elbows, the Shafiis agree with the Hanafis on all of the 
details presented in the description of the Hanafis’ views above. However, the Shafiis 
hold that if dirt under a fingernail prevents the water from making contact with the 
skin of the finger directly beneath it, it must be removed. The only exception to this 
ruling is made for laborers who work with clay and the like, in whose case it is only 
necessary to remove such dirt if there is so much of it that it soils the fingertips. 

The fourth obligation included in ritual ablutions is wiping part of the head, 
even if only a small area. Moreover, it is not necessary for the wiping to be done 
with the hand; hence, if someone sprinkles water on part of his head, this is suffi- 
cient. If there is hair on someone’s head and he wipes part of it, this is sufficient. 
However, if the hair is so long that it comes down over the neck and one wipes part 
of this hair, this is not sufficient, even if the person gathers the hair and ties it over 
his head. Hence, it is necessary according to the Shafiis that one wipe part of the 
hair which is in direct contact with his head. In addition, they hold that if someone 
washes his head in place of wiping it, this is sufficient, albeit a departure from the 
ideal; thus, unlike the other schools, they do not consider this practice to be unde- 
sirable. 
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With respect to the fifth obligation, namely, washing the feet and the ankles, 
the Shafiis agree with the Hanafis and others on the aforementioned rulings on this 
matter. 

The sixth obligation in ritual ablutions according to the Shafiis is to wash the 
four parts of the body involved in ablutions in the same order as that mentioned in 
the noble Qur’an. Hence, one should first wash his face, then his hands and arms up 
to the elbows, then wipe his head, then wash his feet up to the ankles, and if one 
alters this order in any way, his ablutions are rendered invalid. On this point, the 
Shafiis are in agreement with the Hanbalis; whereas the Malikis and the Hanafis 
hold that maintenance of this particular order is not obligatory, but simply a matter 
of following the Prophetic Sunnah. 

In sum, then, the Shafiis specify six obligations involved in ritual ablutions, 
namely: (1) intention, (2) washing the face, (3) washing the hands and arms up to 
the elbows, (4) wiping part of the head, (5) washing the feet and the ankles, and (6) 
maintaining the order mentioned in the Qur’an. 

* * * 

According to the Hanbalis, there are six obligations included in ritual ablu- 
tions. The first is washing the face. The Hanbalis agree with the Malikis concerning 
the boundaries of the face, as they hold that the hair on the temples and the “white” 
area above the ears are not part of the face, but part of the head. Hence, one is 
obliged not to wash them, but only to wipe them. However, in contrast to all three 
other schools, the Hanbalis hold that the inside of the mouth and the nose are part of 
the face and that as a result, one must rinse one’s mouth out and snuff water up his 
nostrils. They also differ with all the other schools in regard to intention, as they 
hold that rather than being an obligation which is an integral part of ritual ablutions, 
intention is a condition for the validity of one's ablutions such that if one does not 
consciously intend to perform ritual ablutions, they will have no validity. As has 
been noted, the Malikis and the Shafiis hold that intention is an obligation which 
forms part of ritual ablutions themselves, whereas the Hanafis hold that it is simply 
a means of conforming to the example of the Prophet. 

Second: Washing the hands and the arms up to the elbows. In accordance with 
the teachings of the Hanafis and others, one is obliged to wash one’s hands and 
forearms up to and beyond the elbow. In addition, one must wash between the 
fingers and under long fingernails which go beyond the fingertips, although insig- 
nificant amounts of dirt under the fingernails may be overlooked. 

Third: Wiping the entire head, including the ears. The Hanbalis agree with the 
Malikis concerning the necessity of wiping the entire head, from the natural hair- 
line above the forehead back to the nape of the neck. If one’s hair is long enough 
that it comes down onto the neck or the shoulders, it is only necessary to wipe the 
portion which is in direct contact with the head and not what falls below it. On this 
point, the Hanbalis disagree with the Malikis, who hold that all head hair must be 
wiped. The Hanbalis likewise differ with the Malikis, as well as the other two schools, 
by considering the ears to be part of the head. In agreement with the other schools, 
the Hanbalis hold that one may wash his head instead of wiping it provided that one 
run his hand over his head, although the practice is viewed as undesirable. 
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Fourth: Washing the feet with the ankles. The requirements relating to this ob- 
ligation are the same for the Hanbalis as they are for the other schools presented 
thus far. 

Fifth: Proper order. In other words, one must wash his face before washing his 
arms and must wash his arms before wiping his head, and one must wipe his head 
before washing his feet, and if this order is violated, his ablutions will not be valid. 
The Hanbalis agree on this point with the Shafiis; that is, as has been seen, these 
two schools consider proper order to be an obligation included in the rite of ritual 
ablutions. As for the Malikis and the Hanafis, they classify proper order as an emu- 
lation of the Sunnah; hence, if someone were to wash his arms before washing his 
face, his feet before his hands, and the like, his ablutions would still be valid ac- 
cording to the Malikis and the Hanafis. Moreover, whereas the Malikis and the 
Hanafis view it as merely undesirable to change the order in which one washes the 
face, hands, etc., the Shafiis and the Hanbalis hold that it renders one’s ablutions 
completely invalid. 

Sixth: ‘Continuity’ (muwalah). As we saw in the discussion of this obligation 
as understood by the Malikis, who also refer to it as ‘immediacy,’ it means for one 
to wash a given part of the body before the previously washed part of the body 
dries. As already mentioned, the Malikis have a detailed exposition of immediacy. 
As for the Shafiis and the Hanafis, they hold that “continuity of action” is an emu- 
lation of the Sunnah, not an obligation, since it is undesirable to wash a part of the 
body after the previously washed part has dried. Rather, if one wishes to emulate 
the example of the Prophet, he should move quickly from washing his face, for 
example, to washing his hands, then go on to wipe his head before the water on his 
arms has dried, and so forth. If, on the other hand, someone were to wash his face, 
then wait until his face was dry before going on to wash his arms, his ablutions 
would still be valid, but this practice would be viewed as undesirable. However, the 
Shafiis hold that a person who suffers from incontinence or some other extenuating 
condition must be excused from this ruling. For a detailed presentation of this view, 
see below under “Sunnah-based practices associated with ritual ablutions.” 

In sum, the Hanbalis count six practices as obligations involved in ritual ablu- 
tions: (1) washing the face, including the inside of the mouth and nose, (2) washing 
the hands and arms up to the elbows, (3) wiping the entire head, including the ears, 
(4) washing the feet, (5) proper order, and (6) “continuity of action.” [As for inten- 
tion, they hold it to be simply a condition for the validity of the ablutions.] 
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A summary of the obligations included in ritual ablutions 

The imams of all four schools are in agreement on the four obligations involved in 
ritual ablutions which receive mention in the Qur’an, namely, washing the face, 
washing the hands and arms up to the elbows, wiping part or all of the head, and 
washing the feet up to the ankles. Among the schools, the Hanafis are the only ones 
who add nothing to these four obligations. 

In addition, there is disagreement among the schools as to the exact definition 
of the face: The Shafiis, the Malikis and the Hanbalis hold that the face begins at the 
customary hairline and ends at the bottom of the chin for those who have no beard, 
and for those who do, at the bottom of the beard, regardless of how long it is. The 
Hanafis, by contrast, hold that the face extends from the hairline to the bottom of 
the chin, and that if someone has a beard which extends below the chin, he is not 
obliged to wash it. The Malikis and the Hanbalis agree with the Hanafis that what 
extends below the chin need not be washed, whereas according to the Shafiis, one is 
obliged to wash also what extends below the chin. The Shafiis and the Hanafis 
agree that the “white” area above the ears is part of the face and must therefore be 
washed, whereas the Malikis and the Hanbalis hold, by contrast, that this area is 
part of the head and that, as a consequence, it is to be wiped, not washed. 

All four schools agree that if one’s beard is so thin that one can see the skin 
beneath it, it must be parted to allow the water to reach the skin, whereas if it is 
thick, it is only obligatory to wash its outer surface without parting or combing it, 
though parting or combing it is an emulation of the example of the Prophet. How- 
ever, the Malikis hold that although it is not obligatory to part thick hair, one must 
nevertheless move it around with one’s hand in order to allow the water to penetrate 
it, even if it makes no contact with the skin. The Hanbalis alone hold that the ears 
are part of the face and that, consequently, they must be washed with water rather 
than merely wiped. 

The Hanbalis and the Malikis agree that it is obligatory to wipe the entire head. 
The Hanafis and the Shafiis, by contrast, agree that one is only obliged to wipe part 
of the head, although wiping the entire head is an emulation of the Sunnah. How- 
ever, while the Shafiis hold that one must wipe some of the head, however small an 
area, the Hanafis hold that one must wipe one-fourth of the head, which they deem 
to be equivalent to the area of the palm of one's hand. 

The Malikis and the Hanafis hold that maintaining the order mentioned in the 
Qur'an for washing the various parts of the body involved in ritual ablutions is not 
obligatory, but simply a matter of emulating the prophetic Sunnah; hence, in their 
view, it is permissible for one to wash his hands, for example, before washing his 
face, and so on. The Shafiis and the Hanbalis, however, hold that maintenance of 
this order is obligatory. 

The Malikis and the Shafiis agree that intention is an obligatory part of ritual 
ablutions, though they differ over the proper time for one’s intention. Hence, the 
Malikis hold that one's intention is valid if it precedes the beginning of one’s ablu- 
tions by a short period of time, whereas the Shafiis hold that intention must come 
either as one first begins washing his face or, if one is unable to wash his face for 
some reason, then when one washes the next part of the body. As for the Hanbalis 
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and Hanafis, each of the two schools holds a distinctive view of intention. Accord- 
ing to the Hanbalis, it is not an obligation, but a condition for the validity of ritual 
ablutions, whereas for the Hanafis, intention is merely a means of imitating the 
example of the Prophet. 

With regard to “continuity” or "immediacy” — that is, washing each part of the 
body involved in ritual ablutions before the body part washed immediately previ- 
ous to it has dried — the Shafiis and the Hanafis hold that this is a Sunnah-based 
practice, whereas according to the Malikis and the Hanbalis, it is an obligatory part 
of ritual ablutions. 

The Sunnah of Ablutions: the definition of Sunnah 
and what it includes by way of practices 
that are recommended and desirable 

The four schools hold differing views on the meanings of the terms Sunnah, ‘rec- 
ommended’ ( tnandub ), ‘desirable’ ( mustahabb ), and ‘virtuous’ (J'adllah ). Thus, there 
are some who say that they are synonymous, and that all of them refer to acts which 
one merits reward for performing, but which one does not merit punishment for 
omitting. There are others who hold that a Sunnah-based act is not the same as one 
which is merely recommended or desirable, since the former was more emphati- 
cally enjoined by the Prophet; nevertheless, they are similar in that both merit re- 
ward for those who perform them, while they do not merit punishment for those 
who omit them. There are still others who hold that Sunnah-based acts differ from 
those which are merely recommended or desirable. In addition, they divide Sunnah- 
based practices into two categories, namely: (1) those which are emphatically en- 
joined (mu’ akkadah), and (2) those which are not emphatically enjoined ( ghayr 
mu’akkadah). According to this latter group, someone who omits a Sunnah-based 
practice which is emphatically enjoined merits punishment in the form of being 
deprived of the intercession of the Prophet on the Day of Resurrection, although he 
or she will not be punished in the hellfire. 

Consequently, we have seen fit first to supply a detailed definition of Sunnah 
according to each of the four schools, after which we provide a comprehensive list 
of the Sunnah-based practices relating to ritual ablutions based on the teachings of 
each school. Lastly, in order to make it easier to determine precisely what the vari- 
ous schools teach, we list those points which are agreed upon and those which are 
the subject of disagreement among them. 62 

62. According to the Shafiis, the terms Sunnah, ‘recommended’, ‘desirable’, 
and ‘voluntary’ ( al-tatawwu ') are synonymous and refer to a single reality, namely, 
that which accountable Muslims are called upon, but not commanded, to do. Hence, 
if one does these things, he will be rewarded, but if he omits them, he will not be 
punished. 

In addition, the Shafiis divide Sunnah-based practices into two categories: (1) 
individual Sunnah-based acts, that is, acts which every fully accountable Muslim is 
asked, but not commanded, to do and which are relevant to each and every indi- 
vidual Muslim regardless of what other Muslims may or may not do; an example is 
the Sunnah-based practices relating to the obligations of ritual prayer; and (2) col- 
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lective Sunnah-based practices, that is, practices based on a prophetic example set 
down for Muslims as a community and which, if they are followed by one or more 
Muslims in a given situation, cease to be required for others. For example, if a 
group of people were eating together and only one person uttered the basmalah, 
i.e., the words, “In the name of God, the Most Gracious, the Most Merciful,” this 
would suffice for everyone in the gathering, although this person alone would re- 
ceive the resulting reward. 

* * * 

According to the Malikis, Sunnah refers to those actions which the Lawgiver 
called upon people to perform, a call which the Prophet confirmed, emphasized, 
and demonstrated publicly in the [Muslim] community. In order for an action to be 
classified as Sunnah, it must also be one for which there is no evidence that it is 
obligatory. Such actions merit reward for those who perform them, though they do 
not merit punishment for those who omit them. Moreover, a Sunnah-based action is 
distinct from a recommended ( mandub ) action, the latter being an action which the 
Lawgiver called upon Muslims to perform, yet without laying stress on it. How- 
ever, like a Sunnah-based action, a recommended action is one which, by perform- 
ing it, an accountable person merits reward and which, by omitting it, he merits no 
punishment. The Malikis sometimes refer to recommended actions as ‘virtue’ or 
‘virtuous’ (fadilah ), one example of which is praying four units of prayer before the 
time for the noon prayer and the like. Further examples of ‘virtue’ will be men- 
tioned below in the section on “Recommended actions associated with ritual prayer.” 

* * * 

As for the Hanafis, they divide Sunnah-based actions into two categories: (1) 
those which are emphatically enjoined, and (2) those which are not emphatically 
enjoined. 

The Hanafis equate an emphatically enjoined Sunnah practice with a ‘duty’ 
( wajib ), which they judge to be less binding than an ‘obligation’ (fard ). Such a duty 
is understood by them to be an action supported by evidence about which there is 
some uncertainty; it is also referred to as a ‘practical obligation’ in the sense that it 
is treated, practically speaking, the same as full obligations such that if someone 
omits it, he becomes guilty of wrongdoing. With respect to such actions, one must 
adhere to a specified order and if one omits them for some reason, one must make 
them up later; however, it is not necessary that one believe them to be obligatory. 
An example of such a practical obligation is the ‘separate prayer’ ( witr ), which they 
count as obligatory on a practical level, but which one is not required to view as 
obligatory. If someone fails to perform this prayer, he is guilty of wrongdoing, 
although if he denies its obligatory nature, he does not demonstrate unbelief. Con- 
trasted to the witr are the five daily ritual prayers, which are not only a practical 
obligation, but a rite which one must believe to be obligatory. Therefore, those who 
neglect them commit wrongdoing, and those who deny their obligatory nature dem- 
onstrate unbelief. However, the Hanafis do not hold that those who fail to perform 
what they term ‘practical obligations’ are guilty of the same degree of wrongdoing 
as those who fail to perform the fundamental obligations of Islam. Hence, such 
individuals will not be punished with hellfire; however, they will be deprived of the 
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The enumeration of Sunnah-based practices 
and other recommended actions associated with ablutions 

As we have seen, the four schools differ in their definitions of the terms Sunnah, 
recommended, desirable and virtuous. Hence, some of them consider terms such as 
Sunnah, recommended, desirable and voluntary to be synonymous, while others 
distinguish among them. In what follows we shall present the views of each school 
in turn. 63 



intercession of the Messenger of God. Thus it is clear that when the Hanafis state 
that such-and-such a practice is an emphatically enjoined Sunnah-based practice, 
what they are referring to is one of the duties mentioned above. One of the rulings 
on such duties is that those who inadvertently fail to perform them during prayer 
may compensate for this with the prostration of forgetfulness. 

As for those Sunnah-based practices which are not emphatically enjoined, and 
which the Hanafis refer to as ‘recommended’ and ‘desirable’, they are actions which 
merit reward when performed and which, when not performed, merit no punish- 
ment. 

* * * 

In agreement with the Shafiis, the Hanbalis hold that the terms Sunnah, ‘rec- 
ommended’ and ‘desirable’ are synonymous, all of them referring to actions which 
merit reward for those who perform them, and which merit no punishment for those 
who do not. However, they divide Sunnah-based practices into the two categories 
of “emphatically enjoined” and “not emphatically enjoined.” Examples of the 
former include the witr prayer, the two rak'ahs which precede the dawn prayer, and 
the tarawlh prayers during Ramadan. They hold that omission of an emphatically 
enjoined Sunnah-based action is undesirable, whereas omission of a Sunnah-based 
action which is not emphatically enjoined is not. 

63. According to the Hanafis, the Sunnah-based practices associated with ritual 
ablutions include some which are emphatically enjoined and which, as a conse- 
quence, merit reward if they are performed and punishment if they are neglected; 
such acts are referred to as ‘duties’, which the Hanafis nevertheless distinguish 
from the fundamental obligations of Islam. The emphatically enjoined Sunnah- 
based practices associated with ablutions include the following: 

One: Utterance of the basmalah. This is an unchanging Sunnah-based prac- 
tice, which remains applicable whether the person performing his ablutions has just 
awoken from sleep or not. One is to utter the basmalah as he begins his ablutions; 
hence, if someone forgets to utter the name of God as he begins his ablutions and 
then remembers to do so after washing some of the body parts involved in ablu- 
tions, he will not have emulated the Sunnah in this regard. However, even if one 
forgets the basmalah at the beginning of his ablutions, he should utter it at some 
point before finishing his ablutions lest they be entirely devoid of it. One may also 
pronounce the basmalah before and after engaging in abstersion, provided that it 
not be at a time when one is not fully clothed or when one is at the actual site of the 
impurities. Further details on this will be found in the discussion on abstersion 
below. The basmalah which the Prophet is reported to have used is, “In the name of 



81 



http ://ahlesunnahlibrary .com/ 



http://nmusba.wordpress.com/ 



JURISPRUDENCE ACCORDING TO THE FOUR SUNNI SCHOOLS 



God Almighty. Praise be to God for the religion of Islam.” However, if someone 
were to begin his ablutions by saying, “There is no god but God," “Praise be to 
God,” or “I testify that there is no god but God,” he will also have fulfilled the 
Sunnah. 

Two: Washing one's hands up to the wrists — the wrist being known as the area 
at the base of the palm — though some of the Hanafis hold that washing one’s hands 
up to the wrists three times before placing them in the container holding the ablu- 
tion water is obligatory. Doing this before the rest of the procedures associated with 
the ablution is Sunnah. As for the manner in which one is to wash his hands, the 
following details are given: First of all, the container which one plans to use for 
ablutions will either be open at the top such as a cooking pot or bowl or have a 
narrow opening such as a pitcher. If it is a pitcher, it is desirable for one to hold it in 
his left hand and pour the water over his right hand three times, then grasp it with 
his right hand and pour the water over his left hand three times. If it is an open 
container, then if one has a mug or the like, he may dip the water out and pour it 
over his left hand three times, then over his right hand in the same manner. If one 
has nothing with which to dip water out of the container, it is desirable to put the 
fingers of one’s left hand into the water without letting his hand go all the way in, 
then dip water out with his fingers closed tightly. In other words, he should press 
his fingers together while keeping his hand open but slightly cupped lest the water 
run out of it. He should not place his entire hand in the water, since if he does so, the 
water will become ‘used’ given that it is only a small amount. However, if it seems 
to the person doing his ablutions that the water which made contact with his hand 
represents less than half of the water into which he has dipped, it need not be con- 
sidered to have become used. If the person wishes to place his hand in a small 
amount of water while allowing the water to remain tahur and unused, he must 
consciously intend to dip from the water but not to wash. In other words, he must 
say to himself, “I intend to dip from this water," after which he must use it to wash 
whichever part of his body he wants to wash. In this manner, the water remains 
unused, since it is only rendered used if one intends to use it for the performance of 
his ablutions from the very start. As we have seen above, water is not rendered used 
unless the use to which it has been put was related to an act of worship. 

The aforementioned ruling only applies if there is no verifiable impurity on 
one's hand, for if there is, and one places his hands in the water, it will be rendered 
impure whether one has intended to dip out of the water or not. If one is unable to 
remove water from the container with a cup, a ritually pure cloth, or the like, he 
may take it out with his mouth, then wash the impurity off his hands. If one is 
unable to do this, either and if no other water is available, one must forego using 
water and perform sand ablutions ( tayammum ) instead: moreover, if one does this, 
there is no need to repeat his ablutions afterwards. 

Three: Rinsing out one's mouth and nose, both of which are classified by the 
Hanafis as emphatically enjoined practices based on the prophetic Sunnah. Hence, 
they are viewed as duties, that is, acts which are obligatory on the practical level 
such that if one fails to perform them, one is guilty of wrongdoing. According to the 
Hanafis, it is not necessary to get new water each time [one rinses one's mouth or 
one’s nose]. However, if someone takes some water in his palm and uses some of it 
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to rinse out his mouth, then rinses out his nose with what remains, this is not accept- 
able. Similarly, if someone places water in his hand and uses it to rinse out his nose, 
after which he returns the same water to his hand and uses it to rinse out his mouth, 
this is not acceptable. 

As understood by the Hanafts, rinsing out one’s mouth means for one to wash 
out the entire mouth with water, though it is sufficient for one to place water in 
one’s mouth without swishing it around inside. Hence, if someone placed water in 
his mouth and then swallowed it rather than spitting it out, this would be an accept- 
able fulfillment of the Sunnah provided that he fill his mouth three times. However, 
if someone sucked the water in, this would not be acceptable. As for rinsing out the 
nose, this involves drawing the water itself inside the nostrils until it reaches the top 
of the cartilaginous part of the nose. However, the Sunnah does not require one to 
draw the water any further in than this, nor is one to breathe the water in. It is a 
Sunnah-based practice for one to exaggerate the actions of rinsing out one’s mouth 
and nose unless one is fasting, in which case it is undesirable to do so lest one 
swallow some of the water and unintentionally break one’s fast. Moreover, as has 
been mentioned, it is consistent with the prophetic Sunnah for one to rinse out his 
mouth and nose three separate times. As for the manner in which one is to rinse out 
his nose, it involves placing the water in the nose with the right hand, then blowing 
it out forcefully while holding it with the left hand. (The Malikis refer to this action 
as istinshaq [which means, literally, ‘to snuff up the nostrils’], and they count it 
among those Sunnah-based practices which are emphatically enjoined, as will be 
seen below.) 

Four: Parting the fingers and toes, that is, running some of one’s fingers be- 
tween others with dripping water. This is unanimously agreed to be an emphati- 
cally enjoined Sunnah-based practice. If the water has already gotten between one’s 
fingers and toes while in their normal position, then parting the fingers and toes is 
an emulation of the Sunnah; otherwise, however, it is obligatory. The manner of 
parting is such that one separates the fingers by intertwining them, whereas when 
parting the toes, one uses the little finger on one’s left hand to separate the little toe 
of the right foot from the others, after which one continues in this fashion until he 
comes to the little toe of the left foot. This is the preferred method; however, one 
may part his fingers and toes in any way that proves effective. 

Five: Repeating each washing three times. In other words, it is obligatory to 
perform a single washing of each member of the body included in ritual ablutions. 
Moreover, each washing must completely cover the body part concerned with wa- 
ter, whereas the second and third washings are practices that are emphatically en- 
joined by the Prophetic Sunnah. It is required in the first, obligatory washing that 
the water flow over the member and drip off of it. Hence, if the first washing of a 
given part of the body does not completely cover it with water, after which one 
washes it a second and a third time until, by the third washing, it has been com- 
pletely covered with water, one will have fulfilled his obligation, but he will not 
have emulated the Sunnah. 

Six: Wiping the entire head. Wiping the entire head is an emphatically enjoined 
Sunnah-based practice. Hence, if one contents himself with wiping only that part of 
the head which is obligatory and repeats this action, he is guilty of wrongdoing. 
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according to the Hanafis. As for the manner in which one is to wipe the head, it 
involves placing one’s fingers at the front of the head, then passing them over the 
entire head as far as the nape of the neck. If one’s hand is still moist after this, one 
is enjoined by the Sunnah to continue wiping the head; otherwise, this is not re- 
quired. On this point, the Hanafis hold the same view as the Malikis. 

Seven: Wiping the ears. The manner of doing it is to wipe the insides and backs 
of the ears with the same water as that used to wipe the head, although if someone 
gets new water for his ears, this is commendable. Some Hanafis favor wiping the 
ears with new water even when there is still water left on one’s hand after wiping 
his head; if, on the other hand, the water has dried off, one has no choice but to get 
new water for his ears. In either case, one is to wipe the outsides of his ears with the 
insides of his thumbs, and wipe the insides of his ears with his index finger. 

Eight: Intention. Specifically, one should consciously intend in his heart to re- 
move ritual impurity, to perform ritual ablutions, to seek ritual purity, or to make 
ritual prayer permissible. It is preferable for one to say, “I intend to perform ritual 
ablutions in order to pray as a means of drawing near to God Almighty.” Or one 
might say, “I intend to remove ritual impurity,” “I intend to seek ritual purity,” or “I 
intend to make it permissible to perform the ritual prayer.” Moreover, although the 
seat of one’s intention is the heart, it is nevertheless considered desirable to voice 
these words, the time for this being while one is washing his face. (Some Hanafis 
consider intention to be merely desirable rather than an emphatically enjoined prac- 
tice based on the prophetic Sunnah, but the soundest view is that it is the latter.) 

Nine: Proper order. That is, one must begin performing the obligations of ritual 
ablutions by washing the face, then the hands and arms up to the elbows, then wipe 
one-fourth of one’s head, then wash the feet up to the ankles. As God Almighty 
declares, .” . . wash your face and your hands and arms up to the elbows, and pass 
your [wet] hands lightly over your head, and [wash] your feet up to the ankles” 
(5:6). Proper order is rightly considered to be among the emphatically enjoined 
Sunnah-based practices; nevertheless, some Hanafis consider it to be simply desir- 
able. 

Ten: ‘Immediacy’, sometimes referred to as ‘continuity’ or ‘doing something 
in successive fashion’. The meaning of ‘immediacy’ is that the water with which a 
given part of the body has been washed not dry before the following part of the 
body is washed, provided that the weather is moderate. If the weather is excessively 
hot or cold, no consideration is given to whether one’s body dries quickly or not. 
However, ‘immediacy’ is only viewed as a Sunnah-based practice if there is no 
legitimate excuse not to adhere to it; thus, if one’s ablution water runs out after 
washing one’s face, for example, after which one has to wait so long for more water 
to be brought that one’s face dries off before the new water arrives, no harm is done. 
(The ruling on ‘immediacy’ was also mentioned in the above section on obligations 
entailed in ritual ablutions according to the Malikis and others.) 

Eleven: Cleaning one’s teeth and gums. It is not necessary that this be done 
with a twig from the arak tree [also known as the siwak tree], though it is preferable 
that one use a twig from some kind of "bitter tree”, since this helps to sweeten the 
mouth and provides other recognized benefits as well, such as strengthening the 
gums, cleaning the teeth, and protecting the stomach from impurities that might 
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reach it via the mouth. It is preferable for the twig to be moist and for it to be the 
width of one’s little finger and the length of the span of one’s hand. If no such twigs 
are available, a toothbrush may be used instead, and if no brush is available, one 
may use his finger or chew gum. If one does have a siwak twig, it is recommended 
that one hold it in his right hand, keeping his little finger under one end and his 
thumb under the other, with the rest of the fingers on top. The time to clean one’s 
teeth and gums is when one is rinsing out his mouth. It is undesirable to clean one’s 
teeth and gums while lying down. If one cannot tolerate this practice, however, he 
may omit it out of necessity. 

There are differing views on the following points: (1) holding the container of 
water with one's right hand when washing the feet, then pouring the water onto the 
front of the right foot and rubbing it with the left hand (after which these actions are 
repeated two more times), then pouring the water over the front of the left foot and 
repeating the same process for the left foot; (2) washing one’s hands and feet begin- 
ning with the tips of the fingers and toes; (3) wiping one’s head from the front; (4) 
rinsing out the mouth before rinsing out the nose; (5) exaggerating the actions in- 
volved in rinsing out the mouth and nose, although it is agreed that this is undesir- 
able if one is fasting; (6) drawing the water into one’s nose by breathing it in as far 
as the top of the nose; (7) taking care not to waste water if one believes that he 
needs to do more than three washings for his ablutions; otherwise, not wasting 
water is merely recommended rather then a practice based on the prophetic Sunnah; 
(8) rewashing one’s hands when one washes the arms up to the elbows. Washing 
the hands before beginning one’s ablutions is a Sunnah-based practice, as is wash- 
ing them again together with the forearms. Hence, if someone washes his hands 
first, then washes his face, after which he washes his arms from the wrist to the 
elbow without washing his hands again, he will have fulfilled his religious obliga- 
tion, but he will not have adhered to the prophetic Sunnah. 

These, then, are the Sunnah-based practices associated with ritual ablutions 
according to the Hanafis. 

* * * 

According to the Malikis, the emphatically enjoined Sunnah-based actions as- 
sociated with ritual ablutions, which a fully accountable Muslim merits reward for 
performing but merits no punishment for omitting, include the following; 

One: Washing the hands up to the wrists — the wrist being the joint that attaches 
the hand [to the arm]. The manner in which one is to wash his hands depends on the 
amount of water he has available. If the amount of water is small (for the meaning 
of ‘small’ as it pertains to amounts of water, see the above sections on “Water”) and 
it is not running water, then if it can be poured out such as water in a bowl, the 
Sunnah may only be performed by washing one’s hands before placing them in this 
water. If one’s hands are ritually pure and free of dirt, then if one places one or both 
hands in the container before washing them, he has committed an undesirable ac- 
tion and he has failed to perform what is required by the Sunnah. If. on the other 
hand, the amount of water is large or if it is running water, the Sunnah may be 
emulated simply by washing one’s hands, whether this is done in the ablution water 
or not. Moreover, if the amount of water is small and it cannot be poured out, as in 
the case of water in a small cistern, basin or tank, then if one’s hands are free of dirt 
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or if the amount of dirt on them is not sufficient to alter the water if they were 
placed in it, one may perform the Sunnah by dipping water out with one or both 
hands and washing them outside the container. If, on the other hand, one’s hands 
are not clean and one fears that the water might be altered if he placed them into it, 
then he should remove water from the container with his mouth or a clean piece of 
cloth; if neither of these is possible and no other water is available, one should 
perform sand ablutions instead. 

Two: Rinsing out one’s mouth. This action is defined by the Malikis as deliber- 
ately placing water in one’s mouth, then spitting it out again. Hence, if water enters 
one’s mouth unintentionally, if one places water in his mouth but does not swish it 
around, or if he places water in his mouth and swishes it around but swallows it 
instead of spitting it out, he will not have emulated the Sunnah. On this point, then, 
the Malikis differ with the Hanafis, who hold that the Sunnah is emulated simply by 
water entering one’s mouth, even if one neither swishes it around nor spits it out 
again. 

Three: Rinsing out one’s nose. This action is defined by the Malikis as breath- 
ing water into the nose; moreover, unlike the Hanafis, the Malikis hold that the 
Sunnah is not emulated unless the water is drawn into the nose in this manner. 

Four: Forcing water out of the nose with one’s breath. Specifically, one is to 
grasp the top of his nose with his left thumb and index finger as the water comes 
out; then, if there is mucous or other solid impurities in the nose, one removes them 
with the little finger of his left hand. 

Five: Wiping the outside and inside of one’s ears, including the ear canal. 

Six: Using new water to wipe the ears. Unlike the Hanafis, the Malikis deem it 
insufficient in emulating the Sunnah to wipe one’s ears with water remaining on 
one’s hand after wiping the head. The preferred manner of wiping one's ears in the 
Malikis’ view is to place the index fingers inside the ears and the thumbs behind 
them, then to flex both the index finger and the thumb and move them in a circular 
motion until the outside and inside of both ears have been wiped. If one wipes his 
ears in some other manner, this is also acceptable, provided that one wipes them 
thoroughly. 

Seven: Maintaining a fixed order among the parts of the body washed in ritual 
ablutions. Hence, in agreement with the Hanafis, the Malikis hold that one should 
wash the face before the hands and arms, the hands and arms before the head, and 
the head before the feet. 

Eight: Wiping the head again if water still remains on one’s hand after the first 
wiping. 

Nine: Moving a ring one is wearing in order to allow the water to get under it. 
On this subject, the Malikis provide a significant amount of detail. They note first 
of all that the wearing of a ring may be permissible, forbidden, or undesirable. If the 
ring is one that a man is permitted to wear — which means a single silver ring weighing 
no more than two dirhams [i.e., approximately 6.24 grams] — it is not necessary to 
move it regardless of whether it is tight or loose, and regardless of whether the 
water gets under it or not. This ruling is a general one which applies to both minor 
and major ablutions. Nevertheless, if someone removes such a ring after complet- 
ing his ablutions, be they minor or major, he is obliged to wash the area under the 
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ring if it is tight and if he suspects that the water did not touch the skin under it. If. 
on the other hand, the ring is one which a man is forbidden to wear, such as a ring 
made of gold, a silver ring weighing more than two dirhams, or more than one ring, 
then if it is loose, it is sufficient simply to turn the ring on one’s finger without 
rubbing the area beneath it with his hand. However, if it is tight, one must remove it 
from its place and rub the area under it. As for the ruling on rings which it is unde- 
sirable for a man to wear — namely, rings made of copper, lead, or iron — it is the 
same as that for rings which men are forbidden to wear. 

The above ruling applies to men; as for women, they are permitted to wear any 
jewelry they wish, whether it is made of gold or any other metal. Hence, if a woman 
wears bracelets or anklets, she is not required to move them even if the water does 
not get under them as she performs her ablutions, and regardless of whether they 
are tight or loose. However, if she removes them after completing her minor or 
major ablutions, she must wash the area under them if they are tight and she sus- 
pects that the water did not get under them. 

(As for the Hanafis, they hold that moving a loose ring is not a practice based 
on the Sunnah, but simply one which is recommended, as will be seen in the discus- 
sion below on “Recommended Actions.” As for a ring which is so tight that it pre- 
vents water from getting under it, it is obligatory to move it, regardless of whether 
the wearing of the ring is permitted or forbidden. For the Hanafis, then, it is unac- 
ceptable for a woman to wear rings or bracelets which are so tight that water cannot 
get under them. However, they do not stipulate that one must rub the area beneath 
them as do the Malikis.) 

These, then, are the emphatically enjoined Sunnah-based actions associated 
with ritual ablutions according to the Malikis. 

* * * 

According to the Shafiis, there are numerous Sunnah-based practices associ- 
ated with ritual ablutions. Moreover, as we have seen, they make no distinction 
between Sunnah, ‘recommended’, ‘desirable’, and the like. The practices associ- 
ated with minor ablutions, whether Sunnah, ‘recommended’, ‘desirable’, or ‘virtu- 
ous’ are many. The following is a list of the practices which they include in these 
categories [and which, in effect, constitute a single category in their view]: 

(1) Appealing to God for protection from evil ( isti'cidhah ). Hence, one might 
say, “I seek refuge in God from the accursed Satan,” or something similar. (2) Ut- 
tering the basmalah ( tasmiyah ) when beginning one’s ablutions, that is, when wash- 
ing one’s hands. The simplest form of the basmalah one might use is, “In the name 
of God.” although it is preferable to complete the basmalah by saying, “In the 
name of God, the Most Gracious, the Most Merciful.” The Sunnah-based practice 
of uttering the basmalah is only fulfilled by uttering the words, “In the name of 
God” or, “In the name of God, the Most Gracious, the Most Merciful." Hence, in 
contrast to the Hanafis, the Shafiis hold that if someone utters words other than 
these, he will not have conformed to the Sunnah, since the Lawgiver has instructed 
us to utter the basmalah in particular. One is to utter the basmalah even if he is in a 
state of major ritual impurity. Moreover, if one fails to utter it at the beginning of his 
ablutions, whether this omission is deliberate or not, he should utter it at some other 
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point before his ablutions have been completed. However, once one has finished his 
ablutions and gone on to utter the testimony of faith [“I bear witness that there is no 
god but God, and that Muhammad is the Messenger of God”] and prayers of suppli- 
cation, it is too late to utter the basmalah', on this point, the Shafiis differ with the 
Hanafis. (3) Consciously intending in one’s heart to adhere to the Sunnah-based 
practices associated with ablutions when uttering the basmalah. This intention is to 
be distinguished from the intention to remove ritual impurity, which is obligatory, 
and which must accompany the washing of the face. (4) The verbal utterance of this 
Sunnah-based intention as one begins washing his face just as one does the obliga- 
tory intention. (5) Washing one’s hands up to the elbows. One begins washing the 
hands while uttering the basmalah and one’s intention to perform the Sunnah-based 
practices associated with ablutions. The Sunnah is fulfilled by washing the hands 
three times outside the container of ablution water if the water is in a container 
which may be poured out of onto one’s hands, such as a pitcher and the like. If the 
container is open and the amount of water is small, it is permissible for one to wash 
his hands in this water if he is certain that they are ritually pure. If one has doubts as 
to whether they are pure or not, it is undesirable to wash them by placing them 
inside the container. Moreover, if one is certain that his hands have ritual impurities 
on them, one is forbidden to place them in the container, and one must instead wash 
them three times before placing them in the container. However, this washing is 
merely in order to remove ritual impurity and does not suffice for the performance 
of the Sunnah-based washing of the hands. Hence, one must follow this by washing 
his hands three more times, in doing which he has performed the Sunnah. 

(6) Washing the hands before rinsing out the mouth. In other words, if someone 
were to rinse out his mouth, then wash his hands, he would not have performed the 
Sunnah-based washing of the hands. 

(7) Rinsing out the mouth. This involves placing water in one’s mouth before 
washing out one’s nostrils. It is not necessary to swish the water around in the 
mouth or to spit it out; rather, the Sunnah is performed by merely placing water in 
the mouth. Hence, if one swallows the water, he will still have performed the Sunnah, 
although the ideal is to swish the water around in one’s mouth, then spit it out. (8) 
Rinsing out the nose after rinsing out the mouth. The Sunnah here is performed by 
merely placing water in the nose. The ideal is to draw the water in with one’ s breath, 
then force it out again; however, the Sunnah is performed even if one does not do 
so. As for the best way to rinse out the mouth and the nose, it is to place the water in 
one’s palm, then rinse out the mouth with part of the water and rinse out the nose 
with what remains. One repeats this action three times by rinsing out the mouth, 
then the nose with three successive handfuls of water, each handful being used in 
part to rinse out the mouth, and in part to rinse out the nose. (9) Facing the qiblah 
[that is, in the direction of the sacred Ka‘bah] if one is performing his ablutions in 
a place from which it is possible to do so. 

(10) Placing a container with a wide opening at the top to one’s right, and any 
other to one’s left. 

(11) Uttering the supplications associated with the various actions involved in 
ritual ablutions. That is, after uttering the basmalah and while washing one' s hands, 
one says, “Praise be to God for Islam and its blessing. Praise be to God Who has 
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made this water capable of removing impurity, and Who has made Islam a light. 
My Lord, I seek refuge in You from the proddings of the evil ones. I seek protection 
in You, my Lord, from their presence. O God, keep my hands from committing any 
act of disobedience to You.” While rinsing out the mouth, one says, “O God, help 
me to remember You, to thank You, and to worship You rightly.” While rinsing out 
the nose, one says, “O God, grant that I might smell the fragrance of Paradise.” 
When washing the face, one says, “O God, make my face white on that day when 
some faces are made white and others, black.” When washing one's right hand one 
says, “O God, give me my book [the record of my deeds on earth] in my right hand 
and call me to a merciful account” and while washing the left hand, one says, “O 
God, do not give me my book in my left hand nor behind my back.” While wiping 
one’s head, one says, ”0 God, keep my hair and my skin far from the hellfire, and 
grant me shade beneath Your throne on that day when there shall be no shade but 
Yours.” While wiping the ears, one says, “O God, cause me to be among those who 
give ear to people’s words and who follow [only] the best of what they hear.” While 
washing the feet, one says, “O God, fix my feet firmly on the straight path on the 
day when people’s feet are slipping [when temptation strikes].” When one has com- 
pleted his ablutions, he says, “I testify that there is no god but God alone, who has 
no partner. I testify that our liegelord Muhammad is God’s servant and messenger. 
O God, cause me to be among those who turn to You in repentance. Cause me to be 
among those who have been made pure. Glory be to You, O God, and praise! I 
testify that there is no god but You. I seek Your forgiveness and come to You in 
repentance.” One utters these words while facing the qiblah, lifting his hands and 
his face heavenward, after which he recites Surat al-Qadr (Surah 97). (The Hanafis 
agree with the Shafiis on parts of these supplications, although they hold that they 
are not based on the Sunnah but are rather to be considered simply recommended or 
desirable practices. As for the Malikis, they make no mention of these prayers among 
either Sunnah-based practices or ‘virtues’, as will be seen below.) (12) Cleaning 
one’s teeth and gums ( istiyak ). This involves cleaning one’s teeth with any object 
which is not harmful, whether it is a twig from the well-known arak [.v/vlyvA; ] tree, a 
brush, or something else. However, they hold that cleaning the teeth and gums with 
one’s finger is not sufficient. One should clean the teeth and gums before washing 
one’s hands, in which case there is no need to consciously intend the performance 
of this action. (13) Saying while cleaning one’s teeth and gums, “O God, whiten 
my teeth hereby, strengthen my gums, and keep my uvula steady [which may be a 
metaphorical way of asking for health, the ability to speak rightly, etc. (t.n.)]. Bless 
me in this, O Most Merciful of the merciful !” The way to do this is to first clean the 
right side of one’s mouth, then the left, passing the twig or brush over the tops of 
the molars, the roof of the mouth, and the surface of the tongue. It is also consistent 
with the Sunnah to wipe one’s teeth with a horizontal motion and to hold the twig in 
one’s right hand, with one’s little finger [and thumb] under it and one’s index fin- 
ger, middle finger and ring finger on top. Another Sunnah-based practice in this 
connection is to wash the twig, brush, etc. three times if it becomes contaminated or 
if it takes on a different odor, while it is undesirable for it to be longer than the span 
of one's hand. (14) Beginning with the front or outermost sections of the parts of 
the body to be washed in ritual ablutions [for example, the tips of the fingers and 
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toes], provided that one is using a container from which he dips the water out him- 
self, such as a pan, an ablution font, or the like. If, by contrast, one is performing his 
ablutions with water that comes down onto his hands without his dipping into it, as 
is the case when one uses a faucet or a pitcher or when someone else is pouring the 
water, then when washing the hands, one begins with the wrists and when washing 
the feet, one begins with the ankles, which is the reverse of the first situation. (15) 
Dipping water out with both hands together when washing one’ s face, and not slap- 
ping one’s face with the water. ( 16) Parting one's beard if it is thick. 

(17) Wiping the entire head, then wiping the insides and outsides of the ears 
with new water. (18) Rubbing the parts of the body included in ritual ablutions, 
always beginning with the right side, as has been mentioned. (19) Washing more 
than is actually required [for example, by washing one’s face slightly beyond the 
hairline, washing one's arms up beyond the elbow, and washing some of the leg 
above one’s ankles, as previously mentioned; this practice is supported by a sound 
hadith.] (20) Repeating the various actions and utterances involved in ablutions 
three times. (21 ) Being certain to maintain “continuity." This does not apply, how- 
ever, to those who suffer from conditions such as urinary incontinence, in whose 
case this practice is categorized not merely as Sunnah but as an obligation. (22) 
Refraining from speaking unnecessarily while performing ritual ablutions except 
in order to make mention of God. (23) Not asking others for help in performing 
one’s ablutions unless necessary. (24) Refraining from drying off the parts of the 
body one has washed as part of ritual ablutions or shaking the water off them except 
out of necessity. (25) Drinking some of the water that remains after one has com- 
pleted his ablutions. (26) Moving a loose ring. As for a tight ring which prevents the 
water from making contact with the skin beneath it, it is obligatory to move it in 
order to allow the water to get under it. The Shafiis make no distinction here be- 
tween rings which are permissible and those which are not; in this they agree with 
the Hanafis and differ with the Malikis. 

# ijc ^ 

As for the Hanbalis, they list the following ablution-related practices as being 
either Sunnah-based, recommended, or desirable: 

One: Facing the qiblah. 

Two: Cleaning one’s teeth at the time one rinses out one's mouth. It is recom- 
mended that one clean his teeth with a horizontal motion, and his gums and mouth 
with an up-and-down motion. Similarly, it is recommended that one use the left 
hand, and for the twig to be supple enough not to be harmful; it is thus undesirable 
for one to use a hard, dry twig. Cleaning one’s teeth and gums is part of the Sunnah 
at all times except for the afternoon for someone who is fasting, in which case it is 
undesirable, regardless of whether the twig used is soft or hard. Before noon, how- 
ever, it a Sunnah-based practice to clean the teeth and gums with a hard, dry twig, 
although it is permissible at this time to use a moist, soft twig as well. It is similarly 
a Sunnah-based practice to clean the teeth and gums at the time for each prayer, and 
well as when one wakes up, when there is a change in the odor in one’s mouth, 
when one performs ritual ablutions, when one reads or recites the Qur'an, when 
one enters the mosque or his home, when one’s stomach is empty, and when one's 
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teeth are yellowed. Still other Sunnah-based practices in this regard are for one to 
begin with the right side of one’s mouth and to move from the front teeth back 
toward the molars. Moreover, it is deemed undesirable for one to clean his teeth and 
gums with [twigs from] sweet basil, pomegranate plants, reeds, or anything else 
that would be harmful to the gums. 

Three: Washing the hands three times, as mentioned above. 

Four: Rinsing out one’s mouth and nose before washing one’s face. 

Five: Exaggerating the actions of rinsing out the mouth and the nose unless 
one is fasting. 

Six: Rubbing any part of the body included in ritual ablutions if it repels the 
water. 

Seven: Using a generous amount of water when washing the face due to the 
presence of hair, depressions and bumps [which presumably might attract or retain 
ritual impurities - t.n.]. 

Eight: Parting a thick beard when washing it. 

Nine: Parting the fingers and toes if the water has already gotten between them 
without it [i.e., without the parting of the fingers and toes]; otherwise, such parting 
is not merely a Sunnah-based practice, but an obligatory one. 

Ten: Using new water to wipe the ears. 

Eleven: Washing the right side before the left. 

Twelve: Taking care to wash more than the required area of the face, the hands, 
and the feet. 

Thirteen: Washing each relevant part of the body a second and third time if the 
water has covered it completely with the first washing [since if it has not, the sec- 
ond and third washings cease to be Sunnah and become obligatory]. 

Fourteen: Keeping one’s intention present in one’s heart throughout one’s ab- 
lutions. 

Fifteen: Consciously intending to perform the Sunnah-based actions when 
washing one's hands up to the wrists. 

Sixteen: Uttering one’s intention silently by moving one’s tongue and lips 
such that one can hear himself, but no one else can hear him; and not seeking 
others’ help in performing one’s ablutions. 

Seventeen: After the completion of one’s ablutions, looking upward and say- 
ing, “1 testify that there is no god but God alone, who has no partner, and I testify 
that our liegelord Muhammad is His servant and messenger. O God, cause me to be 
among those who turn to You in repentance, who have been purified, and who are 
Your righteous servants. Glory be to You, O God, and praise. I testify that there is 
no god but You. 1 seek Your forgiveness and I turn to You in repentance.’’ Here, the 
meaning of ghurrah is that one extends the obligatory washing of the face to in- 
clude washing the front part of the head; and the meaning of tahjil is that one ex- 
tends the washing of the hands to include washing the area above the elbows; and to 
go beyond washing the feet means to wash part of one’s legs above the ankles. 
Evidence in favor of these practices may be found in the sound hadiths. 
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Ablution-related practices which are recommended, 
desirable and the like 

As pointed out above, some of the four schools make no distinction among prac- 
tices based on the prophetic Sunnah and actions which are simply recommended, 
desirable, voluntary, supererogatory, and virtuous, whereas others draw a distinc- 
tion between Sunnah-based practices and those belonging to these other categories. 
Having presented the ablutions-related practices which are based on the prophetic 
Sunnah, we shall now proceed to a discussion of the ablutions-related actions be- 
longing to the other aforementioned categories as they are understood by those 
schools which distinguish between them and Sunnah-based actions. 64 



64. According to the Hanbalis and the Shafiis, the terms Sunnah, ‘recommended’, 
‘desirable’, ‘voluntary’, and soon all refer to the same thing, namely, actions which 
a fully accountable person merits reward for performing but which he is not consid- 
ered blameworthy for neglecting. The Sunnah-based actions associated with ritual 
ablutions according to these two schools have been discussed above; beyond these, 
they list no actions as belonging to the categories of ‘recommended’ or ‘desirable’. 

?k sk sk 

According to the Malikis, there are no practices associated with ritual ablutions 
other than Sunnah-based actions and ‘virtues’ ( fadd’il ), neither of which merits 
punishment for those who do not perform them. However, the reward for the per- 
formance of Sunnah-based actions is greater than that for ‘virtues’. The Sunnah- 
based practices recognized by the Malikis have been presented above; as for those 
which they term ‘virtues', they are as follows: 

One: Performing one’s ablutions in a ritually pure place. Hence, for example, 
if one were to perform his ablutions over a toilet, his ablutions would be valid; 
however, such a practice is undesirable nearly to the point of being unlawful even if 
the toilet has never been used before and is ritually pure, since the Malikis deem it 
undesirable to perform ritual ablutions in a place whose purpose is to receive impu- 
rities, even if it has never been used. 

Two: Minimizing the water one uses to wash each part of one’s body such that 
it flows over it entirely, but without necessarily dripping off of it. 

Three: Beginning with the right side and ending with the left, i.e., starting with 
the right hand or leg. 

Four: Placing an open container out of which one can dip water to one's right, 
and a container with a small opening from which one can pour water to the left. 

Five: Beginning with those parts of the body which are customarily considered 
to merit priority, for example, by washing one’s face from the top downward, wash- 
ing the hands and feet beginning with the fingers and toes, and wiping one’s head 
beginning at the front. 

Six: Washing each member of the body a second and a third time, including the 
feet. The second washing is not counted in this regard unless the first washing 
covered the entire body part with water; similarly, the third washing is not counted 
unless the second washing covered the body part with water. Hence, if three washings 
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are required to cover the entire body part with water, then all three washings are to 
be counted together as one washing, and it is recommended that one then wash the 
body part concerned two more times. 

Seven: Cleaning one’s teeth and gums with a twig or comparable object prior 
to performing ablutions. The finger may also be used if nothing else is available. It 
is also recommended that one use the right hand and begin from the right side, 
cleaning the teeth with a horizontal motion and the gums with a vertical motion. 
The twig one uses should be no longer than the span of one's hand and it should not 
be held too tightly. It is recommended that one clean one’s teeth and gums in this 
manner before the ritual prayer if a fair amount of time has passed since the last 
cleaning; it is likewise recommended before reading the Qur’an, when one wakes 
up, and whenever there is a change in the taste in one’s mouth from eating, drink- 
ing, and the like. 

Eight: Uttering the basmalah as one begins one’s ablutions by saying, “In the 
name of God, the Most Gracious, the Most Merciful,’’ and not speaking unneces- 
sarily except for the mention of God. 

Nine: Maintaining the proper order between Sunnah-based practices and obli- 
gations. Thus, for example, one should wash one’s hands up to the wrists and rinse 
out one's mouth and nose before washing the face, and one should use new water to 
wipe the head. 

* * * 

The Hanafis consider the following ablution-related practices — which they treat 
as essentially the same as what are referred to as virtues, desirable actions, super- 
erogatory acts of worship, or rules of etiquette — to be recommended: (1) sitting in 
a place somewhat higher than the source of the water from which one is performing 
ablutions lest the spray of used water come back on one’s body; (2) inserting one’s 
wet little finger inside the ear canal; (3) uttering the two testimonies of faith while 
cleansing each part of one’s body; (4) performing one’s ablutions in a ritually pure 
place; (5) not performing ablutions in water which has been heated by the sun (see 
earlier section on undesirable practices associated with water); (6) washing the up- 
permost parts of the body before the lower ones; (7) not allowing the water with 
which one has rinsed out one’s mouth and nose to go back into the container of 
ablution water; (8) facing the qiblah while performing ablutions; (9) moving a ring 
which the water has gotten under, bearing in mind that if the water has not gotten 
under the ring, it is obligatory to move it; ( 1 0) refraining from seeking others’ help 
in performing one’s ablutions, although there is nothing wrong with asking some- 
one else to prepare and pour the water; (11) drinking some of the remaining ablu- 
tion water while standing up and facing the qiblah ; (12) taking care to wash more 
than the actual area required; (13) washing the bottoms of one’s feet with the left 
hand out of respect for the right; (14) wiping off the ablution water with a cloth of 
some kind, but without rubbing too vigorously and without shaking the ablution 
water off one's hands; (15) reciting Surah 97 (al-Qadr) of the Qur'an three times 
after completing one's ablutions; (16) standing after this with one’s face toward the 
qiblah and saying, “I testify that there is no god but God alone, Who has no partner, 
and I testify that Muhammad is God’s servant and messenger. O God, cause me to 
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be among those who turn to You in repentance and who have been made pure”; (17) 
not speaking needlessly during ablutions except to make mention of God; (18) com- 
bining the intention of one’s heart with the verbal utterance of one's tongue; (19) 
uttering the basmalah and one’s intention while washing and drying every member 
of the body; (20) dipping out water with one’s right hand to rinse out the mouth and 
nose; (21) forcing the water out of one’s nose with the aid of the left hand; (22) not 
reserving a particular water container for oneself such that one allows no one else 
to use it for his or her ablutions; (23) using an ablution vessel which is made of 
earthenware and the like, and if it has a handle, washing it three times; (24) placing 
an open container which one can dip out of to one’s right, and any others to one’s 
left; (25) taking care to wash the inner corners of one’s eyes; (26) praying two 
rak'ahs at a time when prayer is not considered undesirable, the undesirable times 
being at sunrise and the period immediately preceding it, high noon, sunset, and the 
time immediately preceding sunset following the mid-afternoon prayer; (27) pre- 
paring tahur water before doing one’s ablutions; (28) not performing one’s ablu- 
tions with water or soil taken from land which has been obtained by illegitimate 
means; and (29) uttering the supplications associated with the different parts of the 
body. 

Hence, as one begins ablutions, one says, “In the name of God the Majestic, 
praise be to God for the religion of Islam.” One then utters the testimonies of faith 
and prays for blessings on the Prophet. When rinsing out one’s mouth one says, “O 
God, help me to recite the Qur’an, to keep You in remembrance, to thank You, and 
to worship You rightly.” When rinsing out the nose one says, “O God, grant that I 
might smell the fragrance of Paradise, and not the stench of the hellfire.” When 
washing the face one says, “O God, whiten my face on the day when some faces are 
whitened and others are blackened." When washing one's right arm one says, “O 
God, give me the record of my deeds in my right hand, and grant me an easy ac- 
counting.” When washing the left arm one says, “O God, do not give me my book 
of deeds in my left hand or behind my back.” When wiping the head one says, “O 
God, grant me shade beneath Your throne on that Day when there shall be no shade 
but that of Your throne.” When wiping one’s ears one says, “O God, cause me to be 
among those who give ear to what is said, and who follow the best of what they 
hear.” When wiping the neck, one says, “O God, deliver my neck from the hellfire.” 
When washing one’s right foot one says, “O God, keep my steps firm on the straight 
path on the day when some people’s feet are slipping.” When washing the left foot 
one says, “O God, cause my guilt to be forgiven, cause my striving to be repaid with 
good that serves to increase my thankfulness, and cause my dealings never to fail”; 
(30) wiping one’s neck with the back of one’s hand, since the water on this part of 
the hand will not have been used up yet (as for wiping the throat, this is an innova- 
tion); and (31) beginning with the right side of the body and moving to the left. 
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Undesirable practices associated with ablutions 
and the definition of undesirability 

As for undesirable practices associated with ablutions, they include such things as 
pouring out more water than one needs for the purpose of completing one’s ablu- 
tions. This practice is [merely] undesirable when the water is permitted to or owned 
by the person doing the ablutions; however, if it is public property which has been 
designated for use in ritual ablutions such as that made available for ablutions in 
mosques, it is forbidden. 

With regard to the definition of ‘undesirable’ and the specific practices which 
are deemed undesirable in connection with ritual ablutions, each of the four schools 
provides its own detailed views. 65 



65. The Hanafis divide undesirability into two categories, namely, (1) undesir- 
ability which approaches the lawful ( karahat tanzih), and (2) undesirability which 
approaches the unlawful (karahat tahrun). An example of the second type of unde- 
sirability is to neglect to perform a duty which has less force than a full religious 
obligation, and which the Hanafis term an ‘emphatically enjoined Sunnah-based 
practice’. As for undesirability which approaches the lawful, it includes acts which 
one merits no punishment for committing, but which one merits some reward for 
refraining from. It is the opposite of recommended or desirable Sunnah-based prac- 
tices and the like which are not emphatically enjoined. 

Acts associated with ritual ablutions which are undesirable nearly to the point 
of being forbidden involve the omission of one of the emphatically enjoined Sunnah- 
based practices, which have already been mentioned. As for those practices which, 
though undesirable, are close to being lawful, they involve omission of one of the 
acts listed above as being recommended, desirable, or virtuous. However, some of 
the Hanafis draw analogies between certain undesirable practices and other acts; 
then, on the basis of these analogies, they judge these other acts to be likewise 
undesirable. Such acts include the following: (1) striking one's face violently with 
the water as one performs ablutions. This practice is prevalent among some com- 
mon, uneducated folk who take the water in their hands, then hit their faces with it 
as though they wanted to punish themselves. (2) Rinsing out one’s mouth and nose 
with the left hand and forcing out mucous with the right. (3) Wiping one’s head or 
ears three times with fresh water, whereas what one is required to do is to wipe 
one’s head the first time with fresh water, then wipe it again with whatever water 
remains on one’s hands. One then wipes his ears in the same fashion, i.c., without 
using fresh water. If one wipes his head more than once with fresh water, he has 
committed an undesirable action. (4) Reserving a container or a place which one 
uses for one's own ablutions alone. This is what the Hanafis say in their books; 
however, the principles which they set forth exempt from this ruling those cases in 
which someone has reason to fear that he might be infected with an illness if he 
were to perform his ablutions from the same container or in the same place as 
others, or in which someone believes that by reserving a special container for his 
own ablutions, he is protecting himself from ritual impurity or the like. If such 
legitimate motives are the cause for the practice, it is not considered undesirable at 
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all. In fact, such a practice might even be necessary if one suspects that by doing 
otherwise, he might bring harm to himself. (5) Washing one’s face and hands more 
than three times. If someone washes his face four or five times, this must either be 
because he believes this number of times is required of him in performing ritual 
ablutions, or that it is not required. If one believes that it is required, the practice is 
undesirable to the point of being unlawful, whereas if one does not believe it to be 
required but does so simply in order to cool off in hot weather, for reasons of hy- 
giene, and so forth, then the practice is undesirable, but approaches the lawful. The 
reason for this is that maintaining cleanliness and cooling oneself off are to be done 
at times other than that reserved for worship. (6) Using water too sparingly when 
performing ablutions. In other words, just as it is undesirable to waste water when 
performing ablutions, though to a degree approaching the lawful, the same ruling 
applies to using insufficient water. As for the definition of ‘insufficient’, the Hanafis 
define it here as an amount of water which, when used to wash a given part of the 
body in ablutions, covers the member concerned but without visibly dripping off of 
it. On this point the Hanafis differ with the Malikis, as will be seen below. As was 
noted above, the use of excessive water is undesirable when the water is in one’s 
own possession, whereas if it is public property set aside for use in ablutions, as is 
the water available in mosques and the like, wasting it is not only undesirable, but 
unlawful. (7) Performing ablutions in a place contaminated with impurity. This 
practice is deemed undesirable for fear that one might get some impurity on one’s 
body or clothing due to the water’s falling onto the site and being contaminated by 
it. 

According to the Malikis, undesirable practices associated with ritual ablutions 
are, first of all, those which involve the omission of one of the Sunnah-based prac- 
tices mentioned thus far. As we have noted, non-performance of a Sunnah-based 
action entails no punishment; however, there are some Sunnah-based actions which 
are emphatically enjoined, and others which are not, the latter category sometimes 
being referred to as ‘virtues' . Be that as it may, with respect to undesirable practices 
associated with ablutions, the Malikis make no distinction between those which are 
undesirable to the point of approaching the unlawful and those which, though un- 
desirable, nevertheless approach the lawful. The principle on which they rely in this 
regard is that anything which is undesirable is to be considered of the type which 
approaches the lawful, even though this is not the ideal approach. 

As for those ablution-related actions which the Malikis consider to be undesir- 
able, they include: (1) Pouring out more water than one needs to perform one’s 
ablutions. This ruling only applies, however, to those cases in which one believes 
that the additional amount of water is required for his ablutions. If, on the other 
hand, the additional amount is poured out for purposes of hygiene or in order to 
cool oneself off, then it is not deemed undesirable so long as the water is not public 
property set aside for ablutions, in which case excessive use is forbidden. Such use 
is likewise forbidden if the water belongs to someone else who has not given per- 
mission for it to be used, as was seen above in the discussion of undesirable prac- 
tices relating to water. (2) Wiping one’s neck with water based on the notion that 
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this represents the type of extra effort which religion enjoins. In this regard, the 
Malikis make no distinction between the back and front of the neck. The Malikis 
differ here with the Hanafis, who hold that wiping the neck after wiping the ears 
without new water is a Sunnah-based practice; as for wiping the throat, however, 
the Hanafis view it as an undesirable innovation ( bid' ah ). although they do not state 
directly that it is undesirable. (3) Performing one's ablutions in a place which is 
known to be contaminated with impurity, or a place made to receive impurities 
which is still unused, such as a new toilet before it has been used. (4) Speaking 
while performing ablutions other than by making mention of God Almighty. This 
point is agreed upon among the schools; however, the Shafiis hold that speaking 
while performing ablutions is not undesirable, though it is preferable not to do so. 

* * * 

According to the Shafiis, an undesirable act is one which the Lawgiver has 
requested, but not commanded, us to refrain from. Hence, if a fully accountable 
individual refrains from such an act, he will be rewarded for doing so, but if he 
commits it he will not be punished. The undesirable acts associated with ritual 
ablutions according to the Shafiis are limited to the omission of those Sunnah- 
based actions about which there is disagreement as to whether they are obligatory 
or not — that is, Sunnah-based practices which are viewed by some as a fundamen- 
tal obligation, and by others as being based simply on the prophetic Sunnah. This 
type of disagreement sometimes arises in connection with emphatically enjoined 
Sunnah-based practices. As for the omission of other actions, it is merely a depar- 
ture from the ideal. 

Those actions which the Shafiis classify as undesirable, though approaching 
the lawful, are: (1) Using excessive water for one’s ablutions, unless the water is 
public property set aside for ablutions, in which case such excess is positively for- 
bidden so long as it is not in a cistern or ablution fount. In this latter case, such 
excessive use is not forbidden, but simply undesirable, due to the fact that the water 
will flow back into the receptacle after it has been used. (2) Speaking when one is 
performing ablutions, which is a departure from the ideal. (3) Exaggerating the 
actions involved in rinsing out one’s mouth or nose when one is fasting. (4) Per- 
forming one’s ablutions in a place contaminated with impurity. (As for wiping the 
back and front of the neck, the Shafiis do not consider it undesirable. On the con- 
trary, some of them classify it as a Sunnah-based practice.) (6) Washing or wiping 
any part of the body more than three times. The Shafiis hold that both the action of 
washing and the action of wiping are to be repeated three times when performing 
ablutions unless one is wearing shoes, since it is deemed undesirable to wipe one’s 
shoes more than once. 

4 s 4 s 

The Hanbalis hold that an undesirable action involves the omission of a prac- 
tice based on the emphatically enjoined Sunnah, such as the witr prayer discussed 
above, the two rak'ahs prayed at dawn, the tardwTh prayers, and so forth. As for the 
omission of other Sunnah-based actions such as those mentioned above, it is judged 
to be simply a departure from the ideal unless there exists a text which contains a 
non-categorical prohibition against omitting a given action, in which case its omis- 
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That which invalidates ritual ablutions 

The Arabic word naqid (plural, nawdqid), rendered as ‘that which invalidates ritual 
ablutions,’ is derived from the Arabic verb naqada, which means to corrupt or ruin. 
Some may object, saying, “The use of this word implies that ritual ablutions are 
associated from the very start with corruption in some sense, which implies, in turn, 
that the corruption took place even before the occurrence of the hadath [that is, the 
discharge from the body of a substance which invalidates one’s ablutions]. If this is 
true, then ritual prayer based on such ritual ablutions will have no validity even if it 
is performed prior to the corrupting hadath .” In order to get around this objection, 
some have chosen instead to refer to events which invalidate ritual ablutions with 
the Arabic word hadath (plural, ahdath). 

In reply to this same objection, let us note that what is intended by the term 
naqid is that one’s ablutions are invalidated only after the occurrence of the cor- 
rupting hadath , not that they were invalid to begin with. 

The occurrences or substances which invalidate ritual ablutions are divided 
into two main categories: 

First: That which comes out of the urethra, the vagina or the anus for the woman, 
and for the man, that which comes out of the urethra, the seminal duct or the anus. 
These substances are further categorized based on whether they are (a) normal, 
regular secretions, or (b) abnormal or unusual. 

Second: That which could lead to secretions from one of the aforementioned 
orifices. This category is further divided into four types: (a) a loss of full mental 
functioning, (b) touching a desirable woman or young man, which invalidates ritual 
ablutions given specific conditions which will be mentioned below, (c) touching 
the penis without the presence of a barrier between the penis and the hand, which 
invalidates ritual ablutions according to some, but not all of the schools, and (d) 
bodily secretions other than those which come out of the urethra, vagina, seminal 
duct or anus, such as blood. Hence the nawdqid , that is, events and substances 
which invalidate ritual ablutions, consist of six different types, each of which will 
be discussed in what follows: 

Type One includes substances which are regularly secreted by the urethra, va- 
gina, seminal duct or anus. Some of these substances simply invalidate ritual ablu- 



sion is undesirable. Actions which are considered to be a mere departure from the 
ideal thus include: ( 1 ) Pouring out more water than is needed for one’s ablutions if 
the person performing the ablutions has legitimate access to the water in question; 
if it is public property set aside for use in ablutions, such excess is forbidden. (2) 
Washing any part of the body more than three times, or wiping any part more than 
once. (However, the Hanbalis provide here that if one increases the number of 
washings or wipings for reasons of hygiene or in order to cool oneself off, the 
practice is not undesirable.) (3) Wiping the neck with water. (4) Exaggerating the 
action of rinsing out one’s mouth if one is fasting. (5) Performing one's ablutions in 
a place which is ritually impure. (6) Speaking while performing one’s ablutions for 
any purpose other than to make mention of God. 
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tions, thereby requiring the person to perform them again, while others require one 
to perform major ablutions (ghusl). As for those substances which merely require 
one to repeat one’s minor ritual ablutions, they include urine, mad hi, or pre-semi- 
nal fluid (that is, the thin, yellowish liquid which tends to be secreted when a man 
experiences sexual pleasure), wadi (a thick white liquid resembling semen which 
tends to be secreted from the penis following urination), al-wadi al-hadl (a white 
liquid which is secreted from a pregnant woman’s vagina prior to childbirth), as 
well as man I (semen) which is secreted without being accompanied by sexual plea- 
sure. 66 As is well-known, all these things are secreted from the anterior orifices. As 
for substances which are discharged through the anus, they include fecal matter and 
‘wind’. For an explanation of the wisdom in the ruling that passing wind invalidates 
ritual ablutions, the reader may refer back to the beginning of the section on ritual 
purity. Moreover, there is unanimous agreement among the schools that all the sub- 
stances mentioned here serve to invalidate ritual ablutions. 

Type Two includes substances which are secreted through the vagina, the ure- 
thra, the seminal duct or the anus and which tend to be indicative of an abnormal 
condition, such as stones, 67 worms, blood, pus and other suppurative matter. All 
such secretions invalidate ritual ablutions. 

(The two types mentioned thus far have to do with substances secreted from 
either the vagina, the urethra, the seminal duct or the anus. The following four 
types, by contrast, have to do with events that invalidate ablutions but without the 
secretion of a substance from one of the aforementioned orifices.) 



66. According to the Malikis, semen which is secreted without the accustomed 
sexual arousal — for example, if a man were to get into hot water such that he expe- 
rienced sexual pleasure and had an emission — does not require one to perform major 
ritual ablutions, but simply to repeat one’s minor ablutions. On this point, the Malikis 
differ with the other three schools. 

As for the Shafiis, they hold that an emission of semen requires the person to 
perform major ritual ablutions whether it is accompanied by sexual arousal or not. 
Hence, if it becomes apparent that the substance which has been secreted is semen, 
one must perform major ablutions. Moreover, even though such an emission re- 
quires the man to perform major ritual ablutions, it does not invalidate his minor 
ablutions. A more detailed discussion of the Shafiis’ views on this topic will be 
found below in the section on “Major Ritual Ablutions.’’ 

67. According to the Malikis, minor ritual ablutions are only invalidated by the 
body’s usual secretions which come out through their accustomed orifices, pro- 
vided that this takes place when one is in a state of normal health. Hence, if sub- 
stances such as pebbles or worms are generated in the stomach, then come out 
through the vagina, urethra, seminal duct, or anus, they do not invalidate ritual 
ablutions; otherwise — for example, if someone swallowed a pebble or a worm and 
it came out of one of these orifices — they would invalidate one’s ablutions, since 
they would be considered to be strange to the body and, thus, not among its “usual 
secretions.” 
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Type Three involves a loss of complete mental functioning on the part of the 
person who has performed ritual ablutions, either due to insanity, epilepsy, or faint- 
ing, or as a result of having taken a substance such as wine, hashish, an anesthetic 
or some other, similar substance. Loss of consciousness may also be due to sleep, 
which invalidates ritual ablutions not in itself, 68 but due to the resulting hadath to 
which it may lead. 69 

Type Four involves touching someone who is sexually desirable, be it a woman 
or a young man. There is general agreement among Muslim jurisprudents that there 
are two types of touching, each of which has specific rulings associated with it. The 
first, referred to in Arabic as lams, may be either with the hand or with some other 



68. According to the Hanbalis, unless one's sleep is very light, it invalidates 
ritual ablutions in and of itself, even if the person who sleeps has placed his but- 
tocks on something which ensures that he will not pass wind. 

As for the Shafiis, they hold that sleeping invalidates ritual ablutions in and of 
itself if the person falls asleep without placing his buttocks against the floor, the 
ground or some other similar surface, even if it is certain that no hadath took place 
while he was sleeping. 

69. In contrast to the Shafiis and the Hanbalis, the Hanafis correctly hold that 
sleep does not invalidate ritual ablutions in and of itself, but rather, it invalidates 
them only in three specific situations: (1) if someone sleeps lying on his side, (2) if 
someone sleeps reclining on his back, or (3) if someone sleeps while resting his 
weight on one hip. The reason for this is that in these positions, the person is not in 
control of himself due to the relaxation of his joints [and muscles]. If, on the other 
hand, someone sleeps while sitting up with his buttocks firmly resting on the ground 
or some similar surface, then he is not required to repeat his ritual ablutions after- 
wards. Moreover, if a sleeping person is resting on a cushion, pillow or the like, 
after which the pillow is pulled out from under him while he is still asleep, then if 
he falls out of position such that his buttocks ceases to be in contact with the ground, 
his ablutions will be invalidated. If, on the other hand, he remains in a seated posi- 
tion and his buttocks remain in contact with the ground, his ablutions are not invali- 
dated; the same holds true if someone falls asleep while standing up, while in a full 
bow such as the bow one makes during ritual prayer, or while prostrating himself, 
since in all these positions he will remain in control of himself. Similarly, if one 
sleeps lightly enough while lying down that he is able to hear the speech of those 
around him, his ablutions will not be invalidated; if he cannot hear them, however, 
his ablutions will be invalidated. Support for the view that sleep invalidates ritual 
ablutions only if one is in a reclining position may be found in the saying of the 
Prophet that, “Ritual ablutions are only required of someone who falls asleep lying 
down, since when one lies down, his joints relax.” (This hadith was narrated by 
Abu Dawud, al-Tirmidhl, Ahmad in his Musnad , and al-Tabaranl in his Mu'jam.) 
The Hanafis view the reclining position as analogous to two other positions, namely, 
sleeping while resting the back of one’s neck on something, or while resting one's 
weight on one hip, since the basis for the rulings on such situations is whether the 
joints [and muscles] in the hips become relaxed. As for people who suffer from 
urinary incontinence or the inability to prevent themselves from breaking wind, 
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part of the body, while the second (mass) refers specifically to touching with the 
hand, 711 As for touching (lams) someone who is sexually desirable, it invalidates 
ritual ablutions under specified conditions, the details of which are spelled out by 
each of the four schools. 71 



sleep is not considered to invalidate their ablutions. Since what comes out of such a 
person because of either condition does not invalidate his ablutions while he is 
awake, it makes even less sense for them to be seen as doing so while he is asleep. 

* * * 

As for the Shafiis, they hold that sleep invalidates ritual ablutions if the person 
sleeping does not have his buttocks firmly in contact with his resting place, for 
example, by being in an upright seated position or riding without any space separat- 
ing his buttocks from the surface beneath him. Hence, if someone were to sleep on 
his back or side, or if there were some space between his buttocks and the surface 
under him — as might be the case if someone were very thin — his ablutions would 
be invalidated. However, ablutions are not invalidated by mere drowsiness, which 
is defined as a heaviness in the head whereby one can hear the speech of those 
around him, although he might not understand what they are saying. 

* * * 

According to the Hanbalis, sleep invalidates ritual ablutions under all circum- 
stances unless it is what would be commonly recognized as a light sleep, and unless 
the person sleeping is seated upright or standing. 

* * * 

The Malikis hold that sleep invalidates ritual ablutions if it is a heavy, brief 
sleep, or if it is a prolonged sleep, regardless of whether the person sleeping is lying 
down, sitting upright, or prostrating. As for a light sleep, it does not invalidate ritual 
ablutions regardless of whether it is long or short; nevertheless, it is recommended 
that one repeat his ablutions after a light sleep if it was a prolonged one. 

Ritual ablutions will be invalidated by a short, heavy sleep if the person sleep- 
ing does not have the relevant orifices blocked off, for example, by rolling up a 
garment and placing it between one’s buttocks, then sitting down on it, after which 
the person wakes up while still in this position. As for a long heavy sleep, it invali- 
dates ritual ablutions under all circumstances, even if the person sleeping has blocked 
off the relevant orifices. As for the definition of a heavy sleep, it is one in which the 
person sleeping cannot hear voices or feel it when he slips out of the position in 
which he was sitting (supposing he had been sitting with his legs drawn up and 
wrapped in a garment), when something falls out of his hand, when he drools at the 
comers of his mouth, and so on. 

70. The Shafiis and the Hanbalis combine rulings on lams with rulings on mass, 
whereas the Malikis and the Hanafis list rulings on each type of touching sepa- 
rately. with mass being restricted to touching with the hand. 

71. According to the Shafiis, touching a ‘strange’ woman [the word ‘strange’ 
here refers to any woman who is not a mahram ] invalidates ritual ablutions even if 
it is not accompanied by any physical pleasure. This ruling applies, moreover, even 
if the man doing the touching is elderly, and even if the woman is elderly and 
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unattractive. Someone might object to this ruling, saying: Touching an elderly, un- 
attractive woman would not be expected to give someone sexual pleasure. How- 
ever, the Shafiis’ reply to this objection is that as long as a woman lives, there is 
always someone who might find pleasure in her. Such touching invalidates ritual 
ablutions provided that there is no barrier between the skin of the person touching 
and the person being touched. However, even a piece of sheer fabric or a layer of 
accumulated dirt, but not perspiration, is sufficient to serve as such a barrier. On the 
other hand, one man’s touching another man does not invalidate one’s ablutions, 
even if the one being touched is a handsome, beardless young man, nor does a 
female’s touching another female or a hermaphrodite's touching another hermaph- 
rodite, a man, or a woman. Provided that the people involved have normal sexual 
inclinations, such touching only invalidates ritual ablutions if the person touching 
and the person being touched reach the point of experiencing sexual desire. 

The Shafiis hold that a woman’s hair, teeth and fingernails may be touched 
without one’s ritual ablutions being invalidated even if one experiences pleasure in 
doing so, since in general, touching these parts of the body does not bring physical 
pleasure. Someone might object to this ruling, saying: One’s teeth are in the mouth, 
and the teeth, even more than other parts of the body, have been the subject of erotic 
poetry and a source of pleasure for a number of people. How, then, can it reason- 
ably be claimed that they are not generally a source of pleasure? In response to such 
an objection the Shafiis say: If one disregards the mouth and touches what sur- 
rounds the teeth, they will be found to be nothing but bones which give pleasure to 
no one. This is what is meant by saying that generally speaking, the teeth are not a 
source of physical pleasure. 

According to the Shafiis, ritual ablutions are invalidated by touching the dead. 
However, they are not invalidated by touching a mahram , that is, a woman whom it 
would be permanently unlawful for the person doing the touching to marry due to 
kinship based on blood ties, marriage, or having nursed from the same woman’s 
breast. However, if it is a woman whom it would not be unlawful to marry under all 
circumstances, such as one's wife’s sister, her paternal aunt or her maternal aunt, 
then touching her will invalidate a man's ritual ablutions. Similarly, one’s ablutions 
are invalidated by touching with sexual desire the mother or daughter of a woman 
with whom one has a sexual relationship because, although the man would be de- 
finitively prohibited from marrying either of them, this prohibition is nevertheless 
not based on blood ties, having nursed from the same woman’s breast, or relation- 
ship by marriage. Moreover, as was noted earlier, the Shafiis make no distinction 
between rulings on mass and on lams. 

According to the Hanbalis, a man’s ablutions are invalidated by his touching a 
woman with sexual desire and without the presence of a barrier between his skin 
and hers. It makes no difference in this regard whether the woman is ‘strange’ or a 
mahram, dead or alive, young or old, large or small, so long as she is potentially 
desirable. Similarly, if a woman touches a man with physical desire and without a 
barrier between his skin and hers, her ablutions will be invalidated. However, touch- 
ing only invalidates one’s ablutions if what is touched is a part of the body other 
than the hair, the teeth, the fingernails or the toenails. As for the person who was 
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touched, his or her ablutions are not invalidated even if he or she experienced plea- 
sure as a result of it. If one man touches another, his ablutions are not invalidated 
even if the one touched is a handsome, beardless young man; similarly, one woman's 
touching another does not invalidate her ablutions, nor one hermaphrodite’s touch- 
ing another, even if the person doing the touching experienced pleasure in doing so. 

From the foregoing one may see that the Hanbalis agree with the Shafiis that a 
man's touching a woman without a barrier between his skin and hers invalidates his 
ablutions even if she is an aged, unattractive woman so long as she is potentially 
desirable, while they disagree with them over whether touching a woman who is a 
mahram invalidates a man’s ablutions. As we have seen, the Hanbalis — unlike the 
Shafiis — hold that it will invalidate a man’s ablutions even to touch his mother or 
his sister. In addition, these two schools agree that one man’s touching another man 
does not invalidate his ablutions even if the one being touched is an attractive, 
beardless young man. However, the Shafiis hold that in this latter situation, it is a 
Sunnah-based practice to repeat one’s ablutions. The Hanbalis and the Shafiis 
similarly agree that touching a woman’s hair, fingernails, toenails or teeth will not 
invalidate a man’s ablutions. Hence, they only differ on minor details mentioned by 
the Shafiis, and it is for this reason that we have chosen to present the views of each 
school separately. 

* * * 

According to the Malikis, if a person who has performed ritual ablutions touches 
someone else with his hand or some other part of his body, his ablutions will be 
invalidated given certain conditions, some of which apply to the person doing the 
touching and others of which apply to the person touched. The person doing the 
touching must be an adult and must either: (1) be seeking physical pleasure or (2) 
experience it unintentionally. Hence, if the person is seeking pleasure, his ablutions 
will be invalidated even if he does not, in fact, experience any pleasure in the touch. 
Similarly, if the person touching was not seeking pleasure but experienced pleasure 
unexpectedly through the touch, his ablutions will be invalidated. As for the person 
touched, he/she must be either naked or dressed in a revealing manner; however, if 
the person is dressed modestly, the ablutions of the person who touched him/her 
will not be invalidated unless: (1) the touch involved grabbing part of the other 
person’s body, or (2) the person doing the touching was in pursuit of pleasure and/ 
or experienced pleasure in the touch. It is also necessary that the person touched be 
someone who would normally be viewed as desirable by the person doing the touch- 
ing. Hence, for example, a person’s ablutions will not be invalidated by touching a 
5-year-old girl who has not become sexually desirable or by touching an elderly 
woman whom men no longer find alluring, since rather than feeling desire for her, 
one would tend to feel repelled by her. 

With regard to the hair, the Malikis hold that a man’s ablutions are invalidated 
by touching a woman’s hair either if his intention is to seek pleasure or if he expe- 
riences such pleasure in the touch. If, on the other hand, a woman touches someone's 
hand with her hair, her ablutions are not invalidated. Similarly, neither the man’s 
nor the woman’s ablutions are invalidated if his hair touches hers or if his fingernail 
or toenail touches hers due to the lack of sensation in one’s hair, fingernails and 



103 



http : // ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 




JURISPRUDENCE ACCORDING TO THE POUR SUNNI SCHOOLS 



toenails. As we have seen, the essential point with respect to [such] touching has to 
do with whether one has deliberately sought out or experienced physical pleasure. 
It makes no difference whether the person touched is a ‘strange' woman, a wife, a 
beardless youth, or a young man with a new beard who would normally be viewed 
as a source of pleasure. If the person touched is a mahram, such as a sister, a niece, 
a paternal aunt or a maternal aunt, and if the person doing the touching is feeling 
sexual desire and seeking physical pleasure but fails to experience such pleasure, 
his ablutions will not be invalidated merely by his seeking pleasure; however, if the 
person touched is a ‘strange’ woman, the man’s ablutions will be invalidated under 
such conditions. 

Touching also includes kissing on the mouth, which invalidates ablutions in all 
cases, even if the person doing the kissing was not in pursuit of pleasure and/or did 
not experience it, and even if the kiss was given unwillingly. If the sole purpose of 
the kiss is to bid someone farewell or show compassion and if the person who gives 
the kiss experiences no physical pleasure in it. it will not invalidate his ablutions; 
however, if it does give him physical pleasure, his ablutions will be invalidated. 

All of the foregoing has to do with the person who does the touching. As for the 
person touched, if he is an adult and experiences pleasure in the touch, his ablutions 
will be invalidated. Moreover, if he seeks pleasure in the touching, he becomes a 
‘toucher,’ and the relevant ruling applies to him as well. Nevertheless, a person’s 
ablutions are not invalidated by merely thinking about or looking at someone else 
even if, in so doing, he seeks or experiences pleasure or has an erection. Of course, 
if some pre-seminal fluid is secreted as a result of such thoughts or glances, his 
ablutions will be invalidated due to this secretion, and if he has an emission of 
semen, he must perform major ablutions on this account. 

According to the Hanafis, touching does not invalidate one's ritual ablutions 
regardless of what part of the body it involves, even if the person doing the touching 
and the person being touched are naked. Hence, if a man performs his ritual ablu- 
tions and sleeps in the same bed with his wife, and if both of them are naked and 
they lie in direct contact with each other, their ablutions will only be invalidated 
under two conditions: (1) if they have secretions such as pre-seminal fluid and the 
like, and (2) if the man places his genitals on the woman’s, in which case the man’s 
ablutions will be invalidated given the following two conditions: first, that the man 
have an erection, and second, that there be no barrier preventing the heat of one 
body from passing to the other. As for the woman’s ablutions, they will be invali- 
dated by the mere contact if the man has an erection. If, on the other hand, a woman 
were to sleep with another woman and their bodies were in the same type of imme- 
diate contact, the ablutions of both women would be invalidated merely by their 
genitals touching one another while they were naked. Still another potential situa- 
tion is for two men to be in similar contact while both are naked, as might occur in 
a public bath when it is especially crowded; the ruling here is that their ablutions 
are not invalidated unless the man who initiated the touching has an erection. 

It is thus clear that with regard to this ruling, the Hanafis differ from all the 
other schools. As for the Malikis, they make the invalidation of ritual ablutions 
dependent on the deliberate pursuit or experience of physical pleasure. Further- 
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Type Five: Another type of event that could lead to secretions from one of the 
aforementioned orifices is touching something or someone with one’s hand, the 
ruling on which involves a fair amount of detail. First of all, such touching must 
involve either touching oneself or someone else. Hence, if someone were to touch 
someone else, he would be considered the person who does the touching, the rul- 
ings on which have been presented. As for someone who touches himself, it is 
generally held that one does not derive pleasure from touching parts of one’s own 
body. Nevertheless, in addition to Prophetic hadiths which indicate that touching 
one’s own penis does not invalidate ritual ablutions, there are hadiths which sup- 
port the opposite ruling. Consequently, there is disagreement among the four schools 
on this matter. One hadith cited in support of the view that touching one’s penis 
does not invalidate ritual ablutions is narrated by the compilers of all the sunan 
(that is, hadith collections) except for Ibn Majah, according to which the Prophet 
was once asked about a man who was touching his penis during prayer. In reply he 
asked, “Is it not simply a part of you?” This hadith is narrated also by Ibn Habban in 
his Sahlh. Al-TirmidhI describes this hadith as being “the best thing which has been 
narrated on this question.” 

As for those who hold that touching one’s penis does invalidate one’s ritual 
ablutions, they cite numerous hadiths in support of their view. According to one 
such hadith, the Prophet said, “If anyone touches his own penis, let him repeat his 
ablutions.” The Shafiis, Hanbalis and Malikis agree that if someone touches his 
own penis, his ablutions will be invalidated, whereas the Hanafis hold that they will 
not. 72 



more, the Malikis differ with the Shafiis and the Hanbalis in their ruling on touch- 
ing an elderly woman who would not be considered sexually desirable, since the 
Malikis hold that touching such a woman does not invalidate a man’s ablutions, 
whereas the Shafiis and the Hanbalis hold that it does. Similarly with regard to 
touching an attractive beardless young man, the Malikis hold that it invalidates 
one’s ablutions, while the Shafiis and the Hanbalis hold that it does not. On the 
other hand, they are in agreement that touching does not invalidate ritual ablutions 
unless the person touched is naked or dressed in a revealing garment, although the 
Malikis hold that if the person touched is wearing non-revealing clothing and the 
person doing the touching grabs part of the other person’s body with his hand, his 
ablutions will be invalidated. These schools also differ in their rulings on touching 
hair. According to the Malikis, if a man touches a woman's hair, his ablutions will 
be invalidated if in so doing he was in pursuit of physical pleasure, or if he received 
such pleasure [whether he was seeking it or not], the reason being that hair is agreed 
to be something in which people find physical pleasure. However, the Malikis hold 
that if a woman touches a man with her hair, her ablutions are not invalidated since 
hair has no sensation. As for the Hanbalis and the Shafiis, they hold that touching 
the hair does not invalidate ritual ablutions. 

72. According to the Hanafis, touching one’s own penis does not invalidate 
one’s ritual ablutions even if it is done with sexual desire, and regardless of whether 
one touches it with the palm of one’s hand or one’s fingers. They base this ruling on 
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the fact that a man who appeared to be a Bedouin once came to the Messenger of 
God and asked him, “O Messenger of God, what do you say about a man who 
touches his penis during prayer?" The Prophet replied, “Is it not simply a part (or a 
piece) of you?” Nevertheless, in deference to the opposing views of other Muslim 
scholars, the Hanafis hold that it is desirable to repeat one’s ablutions after doing 
so, since forms of worship which are agreed upon among the schools are superior 
to those over which there is disagreement provided that one does not commit an act 
which his own school judges to be undesirable. 

Some Hanafis understand the hadith quoted above, namely, “If anyone touches 
his own penis, let him repeat his ablutions” to mean that one is simply to wash his 
hands, since it is recommended that one wash his hands after having engaged in 
such touching in preparation for ritual prayer. Similarly, one's ablutions are not 
invalidated by touching any other part of one’s own body; thus, if one touched his 
anus, for example, his ablutions would not thereby be invalidated, and the same 
ruling applies to a woman if she touches her vagina. However, if someone were to 
insert his finger or some object like the tip of an enema dispenser into the anus until 
it disappeared inside, his ablutions would be invalidated, since this would involve 
something’s having gone inside the body and come out again. If one inserts only 
part of his finger but, upon bringing it out again, it is moist or bears an odor, his 
ablutions will be invalidated; otherwise, they will not. Similarly, if a woman inserts 
her finger, a piece of cotton, etc., into her vagina and it comes out moist, her ablu- 
tions will be invalidated, whereas if it comes out dry, they will not. 

* * * 

The Malikis hold that ritual ablutions are invalidated as a result of touching 
one’s penis given the following conditions: (1) that it be one’s own penis and not 
that of someone else, since in the latter case, the rulings listed above on touching 
someone else would apply; (2) that the person concerned be an adult, even if he is a 
hermaphrodite, although the ritual ablutions of a boy are not invalidated by touch- 
ing himself; (3) that there be no physical barrier between one’s hand and the penis; 
and (4) that the touching be done with the center or edge of one’s palm or with 
one’s fingers. (They note here that this also applies to an extra finger provided that 
it possesses the same sensation and motor abilities as one’s minor fingers.) How- 
ever, if one touched his penis with any other part of the body, such as his thigh or his 
arm, his ablutions would not be invalidated. Hence, if one were to touch his own 
penis with an object such as a stick, or with some barrier intervening between the 
penis and one’s hand, this would not invalidate his ablutions. 

If the above conditions are met, a person’s ablutions are invalidated regardless 
of whether he experiences pleasure or not and whether the touch was intentional or 
unintentional. However, a woman’s ablutions are not invalidated by touching her 
vagina even if she inserts her finger into it, and even if this gives her pleasure; nor 
are one’s ablutions invalidated by touching one's anus or by inserting one’s finger 
into it, even though this is forbidden if done unnecessarily; nor by a man’s touching 
the place where his penis was cut off, nor by touching one’s testicles or one’s pubic 
hair, even if such touching is a source of pleasure. As for touching someone else’s 
buttocks or a woman's vagina, it is subject to the ruling on sexual intercourse. 

* * * 
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Type Six involves bodily secretions which are discharged from locations other 
than the urethra, vagina, seminal duct or anus, such as the pus or blood exuded by a 
boil, the blood which comes out of a wound, and the like. All such substances are 
ritually impure and invalidate one’s ritual ablutions with variations in detail among 
the schools. 7 - 1 



According to the Shafiis, one’s ablutions are invalidated by touching the penis, 
whether it is attached to the body or has been cut off, provided that in the latter case, 
it has remained in one piece such that the term ‘penis’ still applies to it. One’s 
ablutions are likewise invalidated by touching the ‘stump’, that is, the place at which 
it was cut off. [This appears to reflect war conditions in which some people were 
subject to gruesome varieties of torture and mutilation - t.n.] However, it only 
invalidates one’s ablutions given the following conditions: (1) that there be no bar- 
rier between one’s hand and the place being touched, and (2) that the touching be 
done with the center of the palm or the insides of one’s fingers — that is, the area of 
the hand which is concealed when one makes a fist with light pressure; however, 
one’s ablutions are not invalidated if the touch is done by the outer edge of the 
palm, the fingertips, or the area in between. 

Like the Hanbalis, the Shafiis do not restrict the meaning of touching (mass) to 
a person’s touching his own penis; rather, they hold that it includes touching some- 
one else’s penis as well. Hence, they maintain that touching the penis invalidates 
ritual ablutions whether the penis touched is one’s own or someone else’s, includ- 
ing that of a young boy or a deceased man. However, only the ablutions of the 
person doing the touching are invalidated, not those of the person touched. Simi- 
larly, a woman’s ablutions are invalidated if she touches her genitals, as are those of 
anyone else who touches them, of course. As for the anus, it is subject to the same 
ruling as the vagina, according to the Shafiis, whereas touching the testicles and the 
pubic hair does not invalidate ritual ablutions. 

73. According to the Hanbalis, one’s ablutions are invalidated by every ritually 
impure substance which comes out of the body, including places other than the 
vagina, the urethra, the seminal duct and the anus, provided that it comes out in a 
‘large’ amount. As for the meaning of ‘large’ and ‘small’ in this connection, it 
depends on the body of the person concerned, that is, on the person’s level of strength 
and physical size. Thus, for example, if a thin person bled and the amount of blood 
were large with respect to the size of his or her body, his or her ablutions would be 
invalidated; otherwise, they would not. The Hanbalis apply the same principle to 
vomit as well. 
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Ritual ablutions are invalidated by apostasy. 74 Hence, if someone who has per- 
formed ritual ablutions renounces the religion of Islam, his ablutions cease to be 
valid. Such an occurrence is common among ignorant folks who fly into a rage and 
utter blasphemous words without concern for the consequences, then later regret 
what they have done. If people who behave in this way are ritually pure at the time 
of their outburst, they cease to be ritually pure and need to repeat their ablutions. It 
will be clear that this is one of the least serious penalties associated with apostasy. 
Moreover, if people were aware that apostasy thwarts people’s good actions and 
renders them of no effect, they would exercise more self-control and keep them- 
selves from uttering words which bring great harm and serve no good purpose. 

Ritual ablutions are not invalidated by laughing out loud 75 during ritual prayer 
or by eating the meat of a slaughter camel, be it full-grown or young or by perform- 
ing major ablutions on behalf of a deceased person. 76 

Nor are ritual ablutions invalidated by doubts 77 as to whether or not one is in a 
state of ritual purity. The following are two illustrations of such doubts: ( 1 ) After 
performing one’s ablutions with certainty, the person has doubts, thinking: did some- 
thing happen after that to invalidate my ablutions or not? However, such doubts do 
not invalidate one's ablutions, because the person has doubted the occurrence of 
the hadath, but not the performance of ritual ablutions, of which he is certain, and 
doubt cannot remove the certainty of one’s ritual purity. (2) Someone performs his 
ritual ablutions with certainty, then has an occurrence of hadath also with certainty. 
However, the person wonders: Did I perform my ablutions before the hadath , which 



74. According to the Hanafis, ritual ablutions are not invalidated by apostasy, 
even though apostasy serves to nullify many of an individual’s actions, whether 
their aims be spiritual and religious, or material and practical. Further clarification 
of this point is found in Part IV of this work, to which readers may refer if they 
wish. [To date. Part IV only exists in the original Arabic - t.n.] 

The Shafiis hold that apostasy does not invalidate ritual ablutions if the person 
concerned suffers from no type of incontinence; if he does, however, his ablutions 
will be invalidated by apostasy since, due to the nature of this condition, his ritual 
purity is deemed ‘weak.’ 

75. The Hanafis hold that laughing out loud during ritual prayer invalidates 
one’s ritual ablutions, a topic concerning which there are a number of hadiths. Ac- 
cording to one such hadith, narrated by al-Tabaran! on the authority of Abu Musa, 
one day as the Prophet was praying with the community, a certain man with poor 
eyesight came in and fell into a hole in the mosque. Many of those in the mosque 
laughed at the sight even though they were in the midst of prayer, and the Messen- 
ger of God instructed those who had laughed to repeat both their ablutions and their 
prayers. Hence, it is ruled that if someone laughs out loud during prayer, his ablu- 
tions will be rendered invalid even if he happens to have laughed only briefly. 

If, by contrast, someone praying were to laugh to himself such that no one else 
could hear him, his ablutions would not be invalidated, but the prayer itself would 
lose its validity. Moreover, laughing out loud only invalidates one’s ablutions if the 
person concerned is an adult, whether man or woman, and whether or not the per- 
son is conscious of his behavior. However, if the person is a child, his ablutions will 
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would mean that my ablutions have been invalidated? Or did I do them after the 
hadath, in which case they are still valid? 

This second illustration includes two possible scenarios. In the first scenario, 
the person thinks back to before the ablutions and the hadath and has doubts about 
which of them occurred first. Then, if he recalls that he had had an occurrence of 
hadath before his ablutions, he can consider himself in a state of ritual purity be- 
cause he is certain that he performed his ablutions after the first hadath, while he 
has doubts regarding the second occurrence of hadath. For as we have seen, mere 
doubt does no harm in the view of the Hanafis. For example, suppose that someone 
is certain that he performed his ablutions after noon; he is also certain that he had an 
occurrence of hadath. However, he is doubtful as to whether the hadath took place 
first, in which case his ablutions are still valid, or whether he did his ablutions first, 
in which case they have been invalidated. If such a situation presents itself, the 
person should think back to before noon. If he recalls that he was in a state of ritual 
impurity before noon, he may consider himself to be ritually pure since noon. The 
reason for this is that he is certain about the first hadath which took place before 
noon, just as he is certain of the ablutions which he performed after noon, his only 
doubt being over the second hadath after noon: did it occur before his ablutions or 
afterwards? Hence, since doubt does not negate certainty, he may consider himself 
ritually pure. 

In the second scenario, a person remembers that he had performed his ablu- 
tions before noon. He performed his ablutions again after noon as well, then had an 



not be invalidated by laughing out load. In order for laughing out loud to render 
ablutions invalid, it is also necessary that it take place during a minor ritual prayer 
involving bowing and prostration. If it takes place while one is performing a pros- 
tration of recitation or something similar, his ablutions will not be invalidated, but 
his prostration itself will no longer be valid. 

According to the Hanafis, if someone decides to conclude his ritual prayer with 
an audible laugh rather than the usual greeting of peace, his ablutions will be invali- 
dated, but his prayer will remain valid, as will be seen below. Nevertheless, if one 
chooses to conclude ritual prayer in this manner, he will have committed a discour- 
tesy while speaking privately with his Lord and neglected the duty of delivering the 
greeting of peace, as will be discussed in the section on ritual prayer. 

76. According to the Hanbalis, either eating the meat of a slaughter camel or 
administering major ablutions to a deceased person will invalidate one’s ablutions. 

77. According to the Malikis, a person’s ablutions are invalidated if he suspects 
that he is not in a state of ritual purity. For example, after performing one’s ablu- 
tions, one might wonder whether or not he had broken wind or touched his penis. 
Or, after the occurrence of some type of hadath, a person might wonder whether he 
has performed his ritual ablutions since then or not. Similarly, after the occurrence 
of some hadath and the performance of one’s ablutions, one might wonder which 
came first — the hadath or the ablutions. All these situations, according to the Malikis. 
lead to the invalidation of one’s ritual ablutions, since one’s religious obligation 
cannot be fulfilled without complete certainty, and one who doubts has no such 
certainty. 
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occurrence of hadath. Now, if such a person is in the habit of renewing his ablu- 
tions after each prayer, 78 then once he prays the noon prayer, he will consider him- 
self with certainty to be ritually impure (in other words, to have had an occurrence 
of hadath). After noon, then, he renewed his ablutions and had another occurrence 
of hadath but is uncertain as to which came first — his ablutions or the second 
hadath — he is not considered to be in doubt about the invalidation of his ablutions, 
since he is certain that he performed his ablutions [before noon], and he is likewise 
certain after this to have had an occurrence of hadath [since he automatically con- 
siders himself to have become ritually impure again after each prayer]. Hence, if he 
repeats his ablutions a second time, they will be viewed as a renewal of the initial 
ablutions, which he knows that he performed after the hadath which he is sure 
about, and as such, they will not be viewed as removing it [since this initial hadath 
had already been removed by his first ablutions], [Consequently, he may consider 
himself ritually pure based on the same principle stated above, according to which 
doubts concerning ablutions one has performed with certainty do not undo their 
effect - t.n.]. If, on the other hand, this person is not in the habit of renewing his 
ablutions after each prayer, he may consider himself already to be in a state of ritual 
purity, since the second performance of his ablutions will have removed the hadath 
which he has doubts about. 

The aforementioned rulings apply to someone who doubts his ablutions after 
having completed them. On the other hand, if while a person is performing his 
ablutions, he has doubts concerning a particular part of his body, then all he has to 
do is redo the part of his body about which he has doubts. 

As we hope will be clear to our readers, we make mention of such academic 
minutiae in view of the benefit they may provide for seekers of knowledge. As for 
ordinary laypersons, they need not be aware of such particulars unless necessity 
requires it — unless, for example, they find themselves in a location where water is 
scarce or find it difficult to repeat their ablutions due to old age, weakness, or cold 
and, at the same time, are in a condition which does not allow them to perform sand 
ablutions and the like. Hence, Muslim scholars have spared no effort to clarify all 
relevant rulings, whether they benefit the general public or only certain individuals. 

On Abstersion and the 
Rules of Conduct Associated with 
Eliminating Bodily Wastes 

As may be seen from our discussion of those events and substances which invali- 
date ritual ablutions, all of the schools agree that ritual ablutions are rendered in- 
valid by the secretion of urine, feces, madhi, or pre-seminal fluid, and wadi, or the 
fluid which is often secreted following a man's urination. When one or more of 
these substances are secreted by the body, it is not sufficient simply to perform 



78. According to the Hanbalis, such a person should act on the assumption that 
whatever his original state was [for example, that he was originally not ritually 
pure], he is in the opposite state now [i.e.. ritually pure], even if he is in the habit of 
renewing his ablutions. 
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ritual ablutions while the site from which they were secreted remains contami- 
nated. Rather, it is necessary to dry and clean the site at which the impure substance 
was secreted. Consequently, it is only fitting that we should place this section after 
the discussion of those events and substances which invalidate ritual ablutions, since 
in fact it forms a part of it. 

This process of drying and cleaning, referred to as istinja’, or ‘abstersion’, 
consists of four essential elements, namely: (1) the person engaging in abstersion, 
(2) the impure substance which has contaminated the vagina, urethra, seminal duct 
or anus, (3) the materials used to perform abstersion, such as water, stones, etc., and 
(4) the site being cleaned, specifically, the vagina, the urethra, the seminal duct or 
the anus. These are the basic elements without which abstersion cannot be carried 
out. 

The following discussion will deal with two main topics, namely, the process 
of abstersion and the elimination of bodily wastes (relieving nature). In connection 
with abstersion, we will provide a definition of this process and the various rulings 
related thereto. As for the elimination of urine or feces, it will be discussed under 
three subheadings: (1) the ruling on this process, (2) those places in which one is 
not permitted to eliminate bodily wastes, and (3) those situations in which one is 
forbidden to do so. 

The definition of abstersion ( al-istinjd ’) 

Abstersion is the process by which a substance which has come out through the 
vagina, the urethra, the seminal duct or the anus is removed from the site at which 
it exited the body, whether with water, stones or some other material. This process 
is sometimes referred to in Arabic as istitabah, as it is likewise called istijmar , 
which means, specifically, to clean oneself with stones (derived from the noun jimar , 
meaning small stones). Istinja is also called istitabah , which means literally ‘to 
find something pleasant and agreeable’ due to the pleasant sense of relief which 
one experiences in the removal of the impure substances. As for the term istinja' 
itself, it is derived from the verb naja/yanju , which means to cut, as in “I cut down 
the tree,” since the person who engages in this process is ‘cutting off, ’or removing, 
the impurity from the site at which it came out. 

Ideally, abstersion is done with water, and performing abstersion with water 
alone is a practice which was acceptable among bygone nations. It is reported that 
the first person to have performed abstersion with water was the prophet Abraham — 
may peace and blessing be both upon him and our prophet Muhammad. Neverthe- 
less, the munificence and ease of the Islamic religion has led to the allowance of 
abstersion with stones or with anything that will not bring harm to the body, details 
on which will be presented below in the description of how to perform abstersion. 
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The ruling on abstersion 

Based on the foregoing definition of abstersion, it is a religious obligation. 79 Hence, 
one must perform abstersion to remove any and all impure substances secreted by 
the body — even if a given secretion only occurs rarely — such as blood, pre-seminal 
fluid and wadi. It is also necessary for the substance secreted to have ceased flow- 
ing before one commences abstersion; otherwise, one’s abstersion will have no 
validity (according to the Shafiis and the Hanbalis). 



79. According to the Hanafis, abstersion or istijmar, i.e., cleaning oneself with 
small stones, is an emphatically enjoined Sunnah-based practice for both men and 
women such that it is deemed undesirable for an accountable individual to neglect 
it. Specifically, abstersion with water or cleaning oneself with small stones is called 
for by the Prophetic Sunnah if the impurity has not spread beyond the site of the 
orifice through which it was secreted, such as the area immediately surrounding the 
anus which ceases to be visible when one stands up, and the area immediately 
surrounding the urethra from which urine is eliminated. In this regard, it makes no 
difference whether the substance secreted is a normal, minor secretion or an abnor- 
mal or unusual one, such as blood, pus and the like. Hence, if the impurity spreads 
beyond the site of the orifice and he sees that it amounts to more than a dirham, 
removing it is obligatory and water is prescribed. Since the substance is found out- 
side the immediate area surrounding the relevant orifice, its removal is not consid- 
ered to be part of the process of abstersion, but rather, the simple removal of impu- 
rities, which always requires water. Similarly with respect to urine found on the tip 
of the urethra [that is, on the glans of the penis]: if it amounts to more than one 
dirham, it is not sufficient to remove it with stones and the like; rather, it must be 
washed off with water. The same ruling applies to urine found on the foreskin of an 
uncircumcised man. The view just explained is that of “the two shaykhs” [that is, 
Abu HanTfah and his companion and disciple Abu Yusuf al-Qadl. The original text 
reads, “the two companions,” which generally refers to Abu HanTfah’ s companions 
and disciples Abu Yusuf al-Qadl and Muhammad ibn al-Hasan al-Shaybam; how- 
ever, given the reference in what follows to “Muhammad” as a third party, it seems 
most probable that “the two shaykhs” is what the writer intended - t.n.]. As for 
Muhammad, may God be pleased with him, he holds that if the impurity spreads 
beyond the site of the orifice, it must be washed off with water whether it amounts 
to more than a dirham or not. It appears from this view that one is required to wash 
off everything found on or around the orifice, because the impurity spreads as a 
result of washing what is found beyond the opening. This, of course, is the most 
conservative stance, even if the two companions’ view is the preferred one. This 
[stricter view] may be given greater weight in some situations and less in others. 
For example, where water is plentiful, as in metropolitan areas, the ideal, of course, 
is to wash and clean the area entirely, thereby removing all impurities as well as any 
unpleasant odor. However, if water is scarce, as it is in desert areas, or if it is diffi- 
cult or impossible for a person to use water for whatever reason, the view put forth 
by the two companions may be given greater weight. 

In sum, the Hanafis hold that it is an emphatically enjoined practice based on 
the Prophetic Sunnah to remove whatever impurities are found on the orifice through 
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which they were secreted, regardless of whether they are normal, regular secretions 
such as urine and stool, or irregular secretions such as pre-seminal fluid, post-uri- 
nary secretions, blood, and so forth; moreover, this ruling applies regardless of 
whether the substance is removed with water or something else. This process is 
referred to variously as istinja ’ (abstersion), istijmar (cleaning with small stones) 
or istitabah (making agreeable or pleasant). As for that which has spread beyond 
the opening and the area immediately around it, the process of cleaning it off is 
obligatory, but it is not referred to as abstersion; rather, it is simply a matter of 
removing impurity with water. In this regard one might ask: In order for this to be 
obligatory, is it necessary for the amount of the impurity to be greater than a dirham? 
As we have seen, there is a difference of opinion between the “two [shaykhs]” on 
one hand, and Muhammad, on the other, with Muhammad stating that such impu- 
rity must be washed off with water even if it amounts to less than a dirham, whereas 
according to the former, water is not required unless the impurity which has spread 
beyond the opening amounts to more than a dirham. Moreover, no distinction is 
made here between the man and the woman except with regard to what is referred 
to as istibra ’, that is, expelling whatever urine or stool remains in the opening until 
one is fairly certain that no more remains. This process is not required of the woman; 
rather, all she must do is wait briefly after urinating or passing stool, then either 
perform abstersion, clean herself with small stones, or a combination of the two. If 
someone cleans himself with small stones and a trace of the impurity still remains, 
after which his buttocks perspires and his perspiration gets onto his clothing, his 
clothes will not be considered contaminated even if the impurity which has gotten 
onto them amounts to more than a dirham. If, on the other hand, the same person 
gets into a small amount of water, such as a small bathtub, he will contaminate the 
water. From this it becomes clear that the essence of abstersion — namely, the re- 
moval of those impurities found only on the opening through which they were se- 
creted (and not on the area beyond this) — is not [viewed by all as] obligatory, while 
the removal of what has spread beyond this is not part of abstersion, but rather, the 
[obligatory] removal of impurity. Abstersion might be viewed as merely desirable; 
for example, if someone urinates but does not pass stool, it is desirable for him to 
wash the site from which the urine came out unless the urine has spread beyond the 
orifice, in which case he is obliged to wash it off with water. Abstersion might also 
be viewed as a mere innovation, as it is if someone performs abstersion after break- 
ing wind. 

When measuring solid impurities, a dirham is estimated at 20 carats, and when 
measuring liquid impurities, it is estimated at one palmful. As for a carat, it was 
once estimated to be equal to the weight of five unhusked grains of barley; how- 
ever, as it is known in our times, a carat is estimated to equal the weight of one 
medium-sized carob seed, which in turn weighs the same as four grains of locally 
grown wheat, and one dirham is equal to sixteen carob seeds. Based on these mea- 
sures, one may estimate amounts with relative accuracy, thereby striving to adhere 
to the ideal conduct. 

* * * 

According to the Malikis, abstersion is fundamentally a recommended prac- 
tice; hence, when someone relieves nature, it is recommended that he remove what- 

113 



http://ahlesunnahlibrary.com/ 



http://nmusba.wordpress.com/ 





jurisprudence: according to THU FOUR SUNNI SCHOOLS 



ever impurity remains on the relevant orifice with water or stones. However, they 
hold that in the following situations, the use of water to remove impurity is not 
merely recommended, but obligatory. 

One: When a woman urinates, whether she is a virgin or not. In such a case, she 
must wash the entire area of her vagina which is visible when she is sitting down, 
regardless of whether the urine has spread beyond the vaginal area to her buttocks 
or not. However, if the spread of urine beyond the vaginal area becomes a chronic 
problem such that it begins to happen at least once a day, it is viewed as a type of 
incontinence and may be overlooked. 

Two: When the impurity spreads so far beyond the orifice from which it came 
that it contaminates an uncustomarily large area, for example, by the stool's spreading 
to the outer buttocks, or the urine’s covering most of the glans. In such cases, the 
entire area must be washed with water, and it is not permissible to restrict oneself to 
washing off that which [only slightly] exceeds the normal amount. 

Three: When a man has an emission of pre-seminal fluid as a result of normal 
sexual pleasure. In the view of the majority of Maliki jurisprudents, this requires 
that the entire penis be washed with conscious intention. Even so, if someone had 
such an emission, then washed his entire penis without conscious intention, after 
which he performed the ritual prayer, his prayer would be valid based on the pre- 
vailing Maliki view. If, on the other hand, he washed part of his penis with con- 
scious intention, then prayed, there are some Maliki scholars who hold that his 
prayer would be valid, whereas others hold that it would not. 

Four: When a man has an emission of semen that does not require major ablu- 
tions for the removal of major ritual impurity. This situation might take one of two 
forms: (1) The person is either in a place where there is not enough water to per- 
form major ablutions, or suffers from an illness which prevents him from doing so. 
In such cases, he is obliged to perform tayammum , or sand ablutions, prior to which 
he must remove the semen from his penis with water, although it is not necessary to 
wash the entire organ. (2) The person suffers from incontinence of semen to the 
extent that he has an emission at least once a day. In such a case, the semen may be 
overlooked and he will not be obliged to perform abstersion with either water or 
stones. As in situation (1) above, he would normally be required to wash his penis 
with water; however, if insufficient water is available, he is exempted from this 
requirement as well. 

Five: When a woman has completed her menstrual period or has given birth but 
suffers from some condition that exempts her from the obligation to perform major 
ablutions. (Otherwise, she is obliged to wash her entire body as is the case when a 
man has an emission of semen.) If a woman's menstrual period ends or her postpar- 
tum bleeding stops, yet she suffers from an illness which renders her unable to 
wash with water or if she is in a place where she has insufficient water to bathe 
herself, she must perform sand ablutions, and if she has enough water with which to 
perform abstersion, she must do so with water, as it will not suffice to wipe herself 
with small stones and the like. 

Finally, it should be noted that it is considered undesirable to perform abstersion 
after passing wind. 
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Rules of conduct associated with eliminating bodily wastes 

As we have seen, the Lawgiver has provided rulings with respect to the elimination 
of bodily wastes, be it urination or other related processes. Some rulings have to do 
specifically with how to remove impurities once they have been eliminated, for 
example, the rulings on abstersion ( istinja ’), which is done with water, and on 
istijmar, which is performed with stones or some other suitable material. Having 
presented the rulings on abstersion as interpreted by the various schools, we now 
proceed to a discussion of the rules of conduct associated with the actual elimina- 
tion of bodily wastes. 

There are some who may ask in this connection: Since eliminating bodily wastes 
is a natural phenomenon which forms a natural part of people’s day-to-day lives 
and which varies according to their particular conditions and circumstances, hav- 
ing to fulfill legal requirements in this regard will oblige people unnecessarily to do 
things which cause them hardship. However, such protests are no different from 
other objections raised by those who wish to dodge the responsibilities laid upon 
them by Islamic law in all aspects of their lives. Otherwise, what difference is there 
between the restrictions laid down by the Lawgiver in connection with menstrua- 
tion, sexual intercourse, and so on, and the restrictions to be presented in what 
follows? 

Fortunately, Islamic law provides a degree of cleanliness which is acceptable to 
the mind, necessary for the health of the body, and required by an ordered social 
life. Moreover, although Islamic law is not accountable to us for reasons or causes, 
since — as we indicated in the first chapter on ritual purity— -the responsibilities 
which it lays upon us are specially suited to human beings, and because they in- 
volve acts of worship which no human being has the right to protest against unless 
he is incapable of performing them, it has nevertheless given us something which is 
eminently reasonable, having legislated for people those forms of worship which 
suit their social conditions and the requirements of their bodily well-being. After 
all, who would dare to say that keeping oneself free of bodily impurities is unneces- 
sary?! Who would dare to say that the rules of etiquette to be presented below are of 
no benefit to people?! For in fact, the entire law of Islam is for the good of society, 
an expression of kindness toward human beings, and it contains nothing but sen- 
sible limitations with which no one could find fault. 

In what follows, then, we present those rulings which relate to the elimination 
of bodily wastes, including an explanation of associated practices which are judged 
to be obligatory, forbidden, recommended or undesirable. 

One: It is obligatory for a person who wishes to perform abstersion first to 
engage in istibra ', that is, to expel all of the urine or stool which he possibly can in 
order to make certain that nothing more remains to be eliminated. It is common for 
some people, after they have urinated, to have some additional urine come out if 
they walk, rise to a standing position, or make some ordinary movement following 
this. Hence, when someone wishes to perform abstersion, he needs to engage first 
in istibra ’, since is it not permissible to perform ritual ablutions when one is uncer- 
tain as to whether he has finished urinating or not. If someone performs his ablu- 
tions while in such a state of uncertainty, and if a drop of urine comes out as he is 
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performing them, his ablutions will have no value. Hence, he is obliged to expel 
whatever might be present [in the bladder or the bowels] until he is certain that 
nothing more is left. This point is agreed upon among all of the schools, although 
some hold that istibra is only necessary if one is fairly certain 80 that something 
remains to be expelled, while others hold that it is necessary every time in order that 
one may be certain that nothing remains: however, the difference between these 
two views is of little consequence. 

Two: It is forbidden to relieve nature on top of a grave, 81 the reason for which 
is obvious, since a gravesite is a bearer of warnings and admonitions. Consequently, 
it is discourteous and unseemly for someone to reveal his private parts over such a 
site and contaminate it with the fdth of his bodily wastes. 

There are sound hadiths to indicate that the Prophet urged people to visit graves 
as a means of reminding themselves of the afterlife. Hence, it is a sign of ignorance 
and foolishness that people would make use of places which are visited as a means 
of remembering God and taking spiritual lessons to heart as sites on which to uri- 
nate and defecate. As for hadiths on this subject, they do not contain an explicit 
prohibition. We have, for example, a hadith narrated by Muslim, Abu Dawud and 
others according to which the Prophet stated, “It would be better for someone to sit 
on smoldering embers until they had burned his clothing and through to his skin 
than to sit on a grave.” This hadith has been taken by some scholars as a warning 
against sitting on a grave in order to relieve nature. However, there is nothing in the 
text to indicate that this is what is meant. Rather, what the hadith is referring to is 
sitting on a grave as a place for conversation and diversion as is the custom of some 
ignorant village dwellers who use certain graveyards as places to sit in the sun or 
shade and chat; in other words, they gather in graveyards the way city dwellers 
gather in clubs. There can be no doubt that this practice is inconsistent with the 
sense of reverence and readiness to receive admonition which is required when one 
visits a grave, not to mention the lack of respect which it shows for such a place. 
According to a hadith narrated by Ibn Majah with a good chain of transmission, the 
Messenger of God issued a warning of unmistakable severity, saying, “I would 
rather step on a live coal or scorching earth or patch my sandals with the skin of my 
own foot than walk over a grave.” The severity of the warning is obvious. Indeed, 
the Prophet of God would have preferred to patch his sandal with the skin of his 
foot than to walk on a grave. This topic will be dealt with further in the section on 
funerals, God willing. 



80. The Shafiis are the only school which holds that istibra' is unnecessary 
unless one is fairly certain that there remains some impurity to be eliminated. 

8 1 . The Hanafis hold that relieving nature on top of a grave is not utterly forbid- 
den, but undesirable to the point of being nearly forbidden, although they agree 
with the other schools that anyone who engages in such an act is guilty of wrongdo- 
ing. The position taken on this matter by the other schools is that it involves serious 
wrongdoing; moreover, their view is the most intuitively apparent for the reasons 
we have mentioned. 
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Three: It is not permissible to relieve nature in standing water. It is narrated by 
Jabir on the authority of the Messenger of God that he prohibited urination in standing 
water; the same prohibition is narrated by Muslim, Ibn Majah, and others. More- 
over, if urination in such water is prohibited, then passing stool is as well, since the 
latter is even more objectionable and, as a consequence, the prohibition against it is 
more severe. Each school has its own detailed rulings on the prohibition against 
urination in water. 82 



82. According to the Malikis, eliminating bodily wastes in standing water is 
prohibited if the amount of water is small; however, if it is wide and deep such as 
that found in sizable cisterns and the ponds located in large gardens, urinating in 
them is not prohibited unless the water is someone else's property and its owner has 
not granted permission to use it, or if the owner has granted permission to use it, but 
not to urinate in it; in these latter cases, urinating in such water is forbidden. On the 
other hand, if it is running water, it is permissible to urinate in it unless it is some- 
one else’s property and the owner has not given permission to urinate in it, or unless 
it is public property that has been set aside for a specific use [such as the perfor- 
mance of ablutions]. 

As for the Hanafis, they hold that relieving nature in a small amount of standing 
water is strictly forbidden, while if the amount of water is large, urination in it is 
undesirable to the point of being nearly forbidden. In other words, the degree of 
interdiction is mitigated due to the largeness of the amount. If it is running water, 
urination in it is undesirable, though closer to being lawful, unless the water is 
someone else’s property and its owner has not granted permission to urinate in it or 
unless it is public property which has been devoted to a specific use; in these two 
latter cases, it is forbidden to urinate in the water even if it is a large amount. 

According to the Hanbalis, passing stool is forbidden in both standing and run- 
ning water, regardless of whether it is a small amount or a large one. The only water 
in which it is not forbidden to pass stool is the sea, given the necessities faced by 
travelers, as well as the fact that the sea is so vast that the effects of such an action 
are virtually imperceptible. As for urination, it is undesirable in standing water, but 
not forbidden; it is likewise undesirable in a large amount of running water, but not 
in a small amount of running water [the implication being that the latter is posi- 
tively forbidden - t.n.]. These rulings apply provided that the water concerned is 
not public property which has been devoted to a particular use, or the property of 
another individual who has not granted permission for the water to be used by the 
public; otherwise, using it for the elimination of bodily wastes is strictly forbidden. 

The Shafiis hold that urination and defecation in water, be it a small or large 
amount, is not forbidden, but merely undesirable, unless it is owned by someone 
else who has not granted permission to use it. or unless it is a channel or rivulet 
which is neither deep nor wide, since in these latter two cases, it is forbidden. How- 
ever, the Shafiis issue different rulings on the practice of relieving nature in water 
depending on whether it takes place by day or by night. Hence, they hold that re- 
lieving nature in the daytime in a small amount of water, whether it is standing or 
running water, is undesirable. At night, by contrast, it is undesirable to urinate in 
water regardless of whether it is a small amount or a large one. 
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This is among the most admirable of Islamic legal rulings, and it is confirmed 
by both science and common sense. After all, the contamination of water which has 
been designated for general human benefit is one of the most reprehensible acts one 
might commit, not to mention the danger which it poses of spreading infectious 
diseases such as schistosomiasis and others. Hence, it is one of the virtues of Islam 
that it has always made the worship of God dependent on the very things which a 
person requires for his own well-being. 

Four: It is forbidden to relieve nature in water sources [such as springs or 
wells] and in places where people regularly pass or seek shade. 83 This prohibition 
is based on the hadith narrated by Muslim and Abu Dawud according to which the 
Prophet said, “Beware of the two accursed ones.” When people asked him, “O 
Messenger of God, what are the ‘two accursed ones’?” he replied, “he who relieves 
himself along the paths that people tread or in the places where they find shade.” 
The phrase rendered “the two accursed ones” may also be understood to refer to the 
two actions which result in a curse for the one who commits them, since someone 
who urinates or defecates on a public roadway or path exposes himself to curses 
and insults by doing such a harmful thing. In a variant of the same hadith, narrated 
by Abu Dawud and Ibn Majah on the authority of Mu‘adh Ibn Jabal, may God be 
pleased with him, the Prophet said, “Beware of the three accursed things: feces in 
water sources, in the middle of the path, and in the shade.” The phrase rendered, 
“the three accursed things” might also be rendered “the three places where curse 
resides,” since a person who relieves himself in these places exposes himself to 

83. The Shafiis and the Hanafis hold that it is undesirable to relieve nature in all 
such places provided that they are not public property which has been devoted to 
use as a walkway or belong to another individual; otherwise, it is not only undesir- 
able but forbidden. 

The imams of the four schools agree unanimously on the prohibition against 
urinating or defecating in public places through which people pass, in water sources, 
and in places where people seek shade. However, the Shafiis and the Hanafis judge 
this practice to be undesirable to the point of being nearly prohibited, whereas the 
Malikis and the Hanbalis prohibit it entirely. Both of these points of view may be 
based on the effect which results from the practice. Thus, for example, if the prac- 
tice will cause people serious harm or if it will adversely affect public health, it is 
unanimously prohibited by all four schools, since bringing harm to people and ex- 
posing them to illness is absolutely forbidden. Hence, those who judge this practice 
to be merely undesirable rather than prohibited may have done so in view of the 
vast isolated areas where there are no places specifically designated for this pur- 
pose, and where its harmful effects would not be severe. 

84. According to the Hanafis, it is undesirable nearly to the point of unlawful- 
ness to face directly toward or away from the qiblah when passing urine or stool, 
regardless of whether one is outdoors or indoors. If someone absentmindedly sits 
down on a toilet facing either directly toward or directly away from the qiblah, then 
realizes what he has done, he should shift to a different position if possible. Other- 
wise, he should avoid so far as possible sitting down on a toilet which faces in one 
of the forbidden directions. The same ruling applies to abstersion and cleaning 
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being cursed by others. As for the phrase rendered "the shade.” it refers to the shade 
to which people have repaired in search of rest and relief from the sun (Maliki, 
Hanbali). 

Five: If someone is outside, he is forbidden to relieve himself while either 
facing directly toward, or directly away from, the qiblah ; hence, he should turn 
instead in some other direction. 84 On the other hand, if the person is inside a build- 
ing and is using either a private toilet or a public lavatory, the Malikis, the Shafiis 
and the Flanbalis hold that it is not forbidden. Once he has finished relieving him- 
self and wishes either to perform abstersion or clean himself with small stones or 
some other material, the Malikis and the Hanbalis hold that it is undesirable, but not 
forbidden [to face directly toward or away from the qiblah]} 5 

Six: It is undesirable for someone who is urinating to face into the wind lest a 
spray of urine come back on him and contaminate his body or clothing. As may be 
clearly seen, this ruling takes into account what is best for the person concerned, 
since it is only natural for someone to want to avoid unclean substances which 
might contaminate his body or clothing. Hence, the Lawgiver has declared this 
action to be undesirable for the sake of preserving people’s well-being and encour- 
aging them to pursue cleanliness. 

Seven: It is undesirable to speak while relieving oneself due to the disrespect 
which this shows for the act of speech, as well as a lack of concern for the possibil- 
ity that while speaking, one might make mention of the name of God or His Mes- 
senger or some other revered person or entity. Speaking in such a situation is only 
undesirable if there is no need to speak; however, if such a need arises, it is not 
undesirable, as, for example, if one needs to request a pitcher of water or a rag with 
which to dry off some impurity. The same holds true for a situation in which one 
must speak in order to rescue a young child or a blind person from harm, to prevent 
property from being damaged, and the like. 

Eight: It is undesirable while eliminating bodily wastes to directly face the sun 
or the moon, 86 since they are among the divine ‘signs’ and blessings from which 
the entire universe derives benefit. This ruling is based on a principle of Islamic 
law, namely, respect and appreciation for the blessings of God Almighty. 

Nine: The following practices are recommended when eliminating bodily wastes: 
(a) using the left hand to perform abstersion, since the right hand is the one gener- 
ally used for eating and so on; (b) wetting the fingers of the left hand before they 
make contact with the impurity so as to prevent it from sticking to them; (c) follow- 

oneself with small stones or some other material, both of which are undesirable 
nearly to the point of being forbidden. The Hanafis base these rulings on the hadith 
according to which the Prophet said, “When you come to a place designated for 
‘relieving nature,’ face neither toward nor away from the qiblah while urinating or 
passing stool.” 

85. The Shafiis hold that facing directly toward or away from the qiblah is not 
forbidden when one is performing abstersion or cleaning himself with small stones 
or other materials, but only when actually eliminating wastes. 

86. According to the Malikis, it is not undesirable to face the sun or the moon 
directly in this situation; however, it is a departure from the ideal. 
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ing this by washing one’s left hand with a cleansing agent; and (d) relaxing some- 
what when performing abstersion so as to facilitate the process of removing all 
impurities. 87 

Conditions for the validity of abstersion 
and cleansing oneself with stones, water or other materials 

The water which must be used in order for abstersion to be valid must fulfill two 
conditions: First, it must be tahur , and not merely tahir, tahur water is likewise 
required for the removal of impurity following abstersion. 88 Second, it must be 
capable of removing the impurity. Hence, if all one has is a small amount of water 
which is insufficient to remove the impurity from the site in such a way that it is 
restored to the way it was before it was contaminated, then water should not be 
used at all. 

As for the question of whether one should first wash the front (that is, the vagi- 
nal area for the woman, and the penis for the man) or the back (the anus and but- 
tocks), the answer to it varies among the schools. 8 '' 

As for stones and other materials with which one might clean oneself, they 
serve as an acceptable substitute for water even if it is available; however, it is 



87. According to the Shafiis, it is not merely recommended, but necessary, that 
one relax while performing abstersion in order to clean off the required areas of the 
body. However, the Hanafis hold that it is only recommended that one relax during 
abstersion if one is not fasting, since one’s fast may be broken by the entry of water 
into the orifices being cleaned; more details on this ruling will be found below in 
the discussion on fasting. 

88. According to the Hanafis, it is not necessary to use water which is tahur 
when performing abstersion; rather, it is sufficient for it to be tahir (for the differ- 
ence between water which is tahur and that which is simply tahir, see the earlier 
sections on types of water). Nevertheless, they hold that performing abstersion with 
tahur water is preferable due to the fact that all of the schools agree on the validity 
of using tahur water to remove impurity, since in the Hanafis’ view it is preferable 
to adhere to those practices which are agreed upon among the various schools. 

89. According to the Malikis, it is recommended that one first wash the front 
when removing impurity unless he is someone whose urine tends to trickle out 
when he touches his buttocks with water, in which case this recommendation does 
not apply. 

As for the Hanafis, they hold two views on this matter. The view which repre- 
sents the legal opinion based on the words of Imam Abu Hanlfah is that one should 
wash the back before the front, since the impurity which is secreted through the 
anus is grosser than urine, and because, by rubbing the anus and the area surround- 
ing it, urine may be caused to flow, as a result of which there is no benefit in wash- 
ing the front first. 

The Shafiis hold that if someone wishes to perform abstersion with water, it is 
recommended that he wash the front before the back, whereas if he intends to clean 
himself with stones, it is recommended that he do the back before the front. 
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preferable to use water, and even more preferable to combine the use of water and 
stones [or some other acceptable material]. Regarding those materials which one is 
allowed to use in performing istijmar , there are differing views among the schools. 90 



The Hanbalis hold that if someone wishes to perform abstersion or clean him- 
self with small stones, it is a Sunnah-based practice to begin with the front if he is 
a male or a female who is a virgin, whereas a non-virgin female has a choice be- 
tween starting with the front and starting with the back. 

90. According to the Hanafis, it is a Sunnah-based practice to engage in istijmar 
using objects which are ritually pure, including soil, old rags, stones, and clods of 
dry earth or mud. It is undesirable to the point of unlawfulness to perform istijmar 
with forbidden objects, such as bones and dung, because the Prophet forbade the 
use of such substances for this purpose. The same applies to food eaten by human 
beings, materials taken from riding animals, and objects which enjoy respect under 
Islamic law due to the prohibition — recorded in both Muslim’s and al-Bukhari’s 
collections of sound hadiths — against wasting money [or other valued possessions]. 
Objects which enjoy such respect include any part of the human body, even if it is 
that of an unbeliever or someone who has died; paper on which words have been 
written, even if the writing consists of disconnected letters, since letters themselves 
enjoy respect; and blank paper, provided that it is suitable for being written on. As 
for paper that cannot be used to write on, it may be used for istijmar without any 
undesirability attached to the practice. It is undesirable to perform istijmar with 
objects which possess material value and the use of which will damage them or 
destroy their value, although if washing them or drying them off afterwards will 
restore them to their former state, there is no undesirability attached to their use. It 
is also undesirable to perform istijmar with burnt bricks, earthenware, glass, coal, 
and smooth stone. If the use of such materials is harmful, it is undesirable to the 
point of being nearly unlawful, because it is not permitted to use anything which 
can harm; whereas if it is not harmful, it is closer to being lawful but remains unde- 
sirable because it fails to purify the site, and it is a Sunnah-based practice to cleanse 
the site entirely. It is undesirable to the point of unlawfulness to perform istijmar 
with material taken from a wall belonging to someone else, since it is not permis- 
sible to trespass on someone else’s property; as for one’s own wall or a wall which 
is rented property, there is no undesirability attached to its use. Hence, if one were 
to perform istijmar with any of the materials mentioned here, it would fulfill the 
purpose of istijmar , but the practice would remain undesirable to a greater or lesser 
degree depending on the factors mentioned above. 

This being said, we refer the reader back to the beginning of this section for 
details on the conditions which must be met by water used for abstersion and/or the 
removal of impurities, and the ways in which one may use stones and other materi- 
als. 

^ ^ 'i : 

The Shafiis specify a number of conditions for materials which may be used in 
performing abstersion; hence, they stipulate: (1) that the substance be solid and 
ritually pure; (2) that it be capable of removing the impurity (which rules out smooth 
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or flimsy substances); (3) that it not be wet; for if it is wet with anything other than 
perspiration, it will not fulfill the purpose of abstersion; and (4) that it not be af- 
forded respect under Islamic law. As for those substances or objects which enjoy 
such respect, they include bread, bones, and materials which contain writing on the 
Islamic legal sciences such as jurisprudence and hadiths or the tools of such sci- 
ences, including grammar, syntax, arithmetic, medicine, and prosody. As for mate- 
rials on which other topics are written about, they do not enjoy such reverence, 
provided that they contain nothing taken from the Qur’an or any of the aforemen- 
tioned branches of learning. Also included among such revered materials are those 
containing the name of some highly respected personage such as Abu Bakr, ‘Umar 
[Ibn al-Khattab], and the like. Still other materials which enjoy a special respected 
status and which therefore cannot be used for istijmdr are those attached to or asso- 
ciated with a mosque, be it stone, wood or anything else (including materials which 
have been removed from a mosque after originally being part of it); and parts of the 
human body. This includes even the body of someone who has been judged worthy 
of execution, given the uniquely human 'image’ which every person bears. 

In connection with the impurity which is being removed through istijmdr , the 
following conditions apply: ( 1 ) it must be dry, since stones and other such materials 
will be of no use in removing it otherwise; (2) it must not have mingled with some 
other ‘strange’ type of impurity, or with any pure substance other than perspiration; 
(3) if it is stool, it must not have spread beyond the area of the buttocks which draws 
together when one stands up; and (4) if it is urine, it must not have spread beyond 
the glans of the penis. 

The foregoing applies to a man; as for the woman, her istijmdr is valid on the 
following conditions: (1) that she wipe an area that extends beyond what is visible 
when she sits down if she is a virgin; otherwise, she is required to use water; (2) that 
she not wipe beyond this toward the inside of her vagina if she is not a virgin; 
otherwise, she too is required to use water. (Similarly, an uncircumcised man is 
required to cleanse himself with water if the urine comes down onto the foreskin.) 

When performing istijmdr , one must wipe the required area no fewer than three 
times and each wiping must cover the entire area, even if this means using three 
different edges of a single stone. If the area is wiped fewer than three times, it will 
not suffice, even if it is thoroughly cleansed. If, on the other hand, the area is still 
not clean after being wiped three times, it must be wiped a sufficient additional 
number of times to obtain this result; in other words, it must be wiped again until 
nothing remains of the impurity but a trace which is so small that nothing but water 
or small shards of pottery would get it off. 

According to the Malikis, the materials used for istijmdr must meet five crite- 
ria: (1 ) They must be dry, such as stones, cotton, and wool, and be detached from 
the animal from which they originated; otherwise, it is undesirable to use them. If 
the material is not dry, such as clay, it is impermissible to use it for istijmdr , since it 
will cause the impurity to spread further. Hence, if someone does use such a mate- 
rial for istijmdr , the site must be washed with water afterwards; if the person per- 
forms ritual prayer without doing so, he will have prayed while contaminated with 
impurity (the ruling on which was discussed above in the section on the removal of 
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impurity). (2) The materials must be ritually pure. Performing istijmar is not per- 
missible with ritually impure substances such as the bones of an animal which has 
died (without being ritually slaughtered) or the dung of an animal whose flesh is 
forbidden. If someone does perform istijmar with such a material, then if it is solid, 
if none of it has dissolved or disintegrated, and if it has removed the impurity from 
the site, this means that it has served the purpose of istijmar, but the person who 
used it will be guilty of wrongdoing. (3) They must be capable of removing the 
impurity. Thus, smooth materials such as glass and reeds may not be used due to the 
fact that they fail to remove the impurity entirely. (4) They must not be harmful. 
Hence, it is not permissible to use something which has a sharp edge like a knife, 
jagged stones or broken glass. (5) They must not enjoy a respected status under 
Islamic law. Materials which are granted such a place of respect include food eaten 
by human beings, which in turn includes salt, medicaments and paper (due to the 
edible starch it may contain). Other materials enjoying a place of special respect are 
those which possess ‘dignity,’ such as written materials due to the sanctity of letters 
and words, and objects which are someone else’s property, be it private property or 
a public endowment. Hence, it is forbidden to perform istijmar with [materials 
taken from] a wall which is public property devoted to some particular purpose or 
which belongs to some other individual. If the wall belongs to the person who 
wishes to use it for istijmar , however, it is merely undesirable but not forbidden. It 
is likewise undesirable to perform istijmar with bones and dung which are ritually 
pure, although if the impurity is effectively removed with them, they will have 
served the purpose; the same ruling applies to all objects or materials which are 
forbidden or undesirable. As for those situations in which one is required to per- 
form abstersion with water, they are presented above in the section dealing with the 
ruling on abstersion. 

* * * 

As for the Hanbalis, they stipulate the following conditions for a material which 
may be used in performing istijmar: (1) It must be ritually pure. (2) It must be 
lawful to the person who wishes to use it; hence, for example, it is not permissible 
to perform istijmar with something which has been obtained illegally or by force. 
(3) It must be capable of cleansing the site of the impurity such that nothing re- 
mains of the impurity but a trace which is so small that only water will remove it. 
Consequently, it is not permissible to use smooth materials such as glass and the 
like. (4) It must be solid. Hence, it is insufficient to use clay. (5) It must not be 
dung, bones, or food, including even the food of a domestic animal. (6) It must not 
be something which enjoys special respect under Islamic law, such as paper on 
which the name of God Almighty is written, or which contains writing about hadiths 
or the science of Islamic law or lists those things which may lawfully be used; 
however, if it contains statements about things whose use is forbidden, then it does 
not enjoy special respect. (7) It must not be part of an animal, such as its paw, for 
example, nor may it be something which was attached to an animal, such as its 
wool. (8) It must not be something whose use is forbidden, such as gold and silver. 

One must wipe the area three times, and each wiping must cover the area in its 
entirety; if the area is cleansed of the impurity with fewer than three wipings, it will 
not suffice. Moreover, the orifice must not be contaminated with any substance 

123 



http://ahlesunnalilibrary.com/ http://nmusba.wordpress.com/ 



JURISPRUDENCE ACCORDING TO THE POUR SUNNI SCHOOLS 



How those who suffer from urinary incontinence 
and the like can maintain ritual purity 

As we have seen, the law of Islam contains texts which explicitly call for the elimi- 
nation of undue hardship and difficulty from people’s lives. As God Almighty de- 
clares, He “has laid no hardship on you in [anything that pertains to] religion” 
(22:78). Hence, Islamic law requires accountable human beings to do nothing which 
would involve undue hardship or difficulty. It is this principle which governs the 
rulings of Islamic law on those who suffer from illnesses which do not prevent 
them from working, such as a weakness in the bladder that results in a steady or 
nearly steady leakage of urine; the same applies to those with chronic flows of 
preseminal fluid and/or other bodily secretions. Such conditions are referred to as 
‘incontinence’ ( salas ). Also included in this category are conditions such as chronic 
diarrhea or intestinal ailments such as [amoebic] dysentery, which cause blood or 
pus to be secreted [through the anus]. The ruling on people with any of these condi- 
tions is that in matters pertaining to ablutions and other practices relating to ritual 
purity, they are to be afforded special treatment appropriate to their situations. 91 



other than the impurity which one is removing, and the impurity must not have 
spread beyond the usual area, for if it does, one must use water as well. The impu- 
rity which has been secreted must also not be the remainder of some type of injec- 
tion [an enema, for example]; otherwise, one must use water to clean it off. Finally, 
the secretion being cleaned off must not have dried before one begins performing 
istijmcir ; otherwise, one must use water as well. 

It should be noted here that the Hanbalis consider the inside of a non-virgin 
woman’s vagina as part of that which is visible from the outside; however, they 
hold that it is not necessary to wash it when performing abstersion, but rather, that 
the woman need only wash that which is visible when she sits down to relieve 
herself. 

91. The Hanafis discuss this matter under three headings: (1) the definition of 
incontinence, (2) the ruling on incontinence, and (3) what those who suffer from 
this condition are required to do. 

The Hanafis define incontinence (salas) as a pathological condition which re- 
sults in the involuntary passing of urine or gas, vaginal bleeding between a woman’s 
ordinary periods, chronic diarrhea, and other similar recognized diseases. When 
someone suffers from such a condition, he or she is exempted from some of the 
requirements relating to ritual purity. However, this exemption does not take effect 
from the time the condition first sets in; rather, it must continue for the duration of 
a time period associated with one of the obligatory ritual prayers [for example, 
from the noon call to prayer to the mid-afternoon call to prayer]. If the condition 
does not continue for the duration of at least one such period, the person is granted 
no exemption. Conversely, the exemption is not considered to be invalidated unless 
the incontinence stops for the duration of one prayer period at the least. As for the 
continuing validity of the exemption once it has been established, it requires simply 
that the incontinence still be present, even if only part of the time. For example, if 
someone experiences urinary incontinence from the beginning to the end of the 
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period for the noon prayer, he will be exempted [from the usual requirements of 
ritual purity], and he will continue to be thus exempted until the incontinence dis- 
appears for an entire prayer period — for example, from the beginning to the end of 
the period for the mid-afternoon prayer. Thus, if the incontinence continues from 
the beginning to the end of the period for the noon prayer with the result that the 
person is granted an exemption, after which it ceases during part, but not all, of the 
period for the mid-afternoon prayer, even if only once, the exemption will remain 
valid. 

The Hanafi ruling on incontinence is that the person who suffers from it must 
repeat his or her ablutions for each ritual prayer. Once the person has performed his 
ablutions, he may pray as many obligatory and supererogatory prayers as he wishes 
without having to repeat his ablutions for each one. Then, when the period for a 
given prayer comes to an end, his ablutions will be invalidated by virtue of what- 
ever hadath had taken place before his exemption took effect. In other words, if the 
person had performed ritual ablutions before his exemption took effect [that is, 
before it was established that he suffers from incontinence of some sort], his ablu- 
tions will not be invalidated simply by virtue of the fact that the time period for a 
given prayer has come to an end, but rather, by the occurrence of some type of 
hadath other than the one in relation to which he enjoys an exemption, for example, 
due to passing wind or a flow of blood from some other part of the body. It follows, 
therefore, that the condition for the invalidation of his or her ablutions is the termi- 
nation of the time period for a given obligatory prayer. Supposing, for example, 
that someone who suffers from some type of incontinence does his ablutions after 
sunrise in order to perform the prayer for the Day of Sacrifice or the Day of 
Fastbreaking, his ablutions will not be invalidated when the time period for the 
noon prayer begins. The reason for this is that the commencement of the time pe- 
riod for the noon prayer does not mark the termination of the time period for an 
obligatory prayer [since the time period for the obligatory dawn prayer had already 
ended at sunrise]. Similarly, the termination of the time period for the holiday prayer 
does not invalidate such a person’s ablutions, since the holiday prayer is not obliga- 
tory. Hence, this person may perform whatever prayers he wishes based on the 
ablutions which he performed for the holiday prayer until the time period for the 
[obligatory] noon prayer runs out, at which point his ablutions will become invalid. 
If, on the other hand, he performs his ablutions before sunrise, his ablutions will be 
invalidated by the rising of the sun, since this marks the termination of the time 
period for the obligatory dawn prayer. Similarly if he performs his ablutions after 
the noon prayer, the Hanafis rule that once the time period for the mid-afternoon 
prayer begins, they will be invalidated again due to the termination of the time 
period for the obligatory noon prayer. 

As for what is required of the person with an extenuating condition such as 
incontinence, he or she should treat the condition or at least minimize it as much as 
possible. Hence, if it is possible for the person to treat himself for this condition 
through medical science and he neglects to do so. he will be guilty of wrongdoing. 
If such measures as binding or wrapping the opening, or the use of sanitary napkins 
for women with vaginal bleeding between their regular periods, help to prevent or 
minimize the flow, then one is obliged to make use of them. Similarly, if perform- 
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ing ritual prayer while standing up leads one to have a leakage of urine, a flow of 
blood, and the like, then the person concerned is instructed to pray while sitting 
down, and if bowing or prostrating has a similar effect, one should pray without 
bowing or prostrating but instead, pray with gestures of the head and the hands. 
(More details on this matter will be presented below.) 

If someone’s clothes are contaminated by such a flow while in the midst of 
prayer, it is not necessary to wash one' s clothes if one believes that if he did so, they 
would simply be soiled again in the same manner before he has completed the 
prayer he wishes to perform; however, if the person believes that his clothes will 
not become ritually impure again before he finishes praying, he must wash them 
out. 

According to the Hanbalis, if someone suffers a chronic flow of urine or pre- 
seminal fluid, an inability to hold in intestinal gases, and so forth, his ablutions will 
not be invalidated by such secretions given three conditions: 

One: The person must wash the site of the secretion and bind it with a cloth or 
something similar, or stuff the opening with cotton or some other material which 
will prevent the flow to the greatest extent possible. One should do everything in 
his power to minimize the flow of the impurity concerned, for if he neglects to do 
so, his ablutions will be invalidated by this flow. Moreover, once one has washed 
the site and bound it securely, he need not do so again for every prayer. 

Two: The flow of the impurity must be chronic in the sense that it does not stop 
long enough during the time period for any of the daily prayers for the person to 
purify himself and pray. Hence, if it is customary for the flow to stop long enough 
for one to perform ritual ablutions and pray, he is obliged to do so during this period 
of time. Moreover, if the person is not accustomed to having the flow stop long 
enough to purify himself and pray but such a stoppage happens to occur, his ablu- 
tions will become invalid. 

Three: The time period for the prayer one intends to pray must have begun. 
Thus, if one performs his ablutions before the beginning of the time period for the 
prayer he wishes to pray, his ablutions will not be valid unless he has done his 
ablutions in order to make up for some prayer he has missed or for a funeral prayer. 
If the person experiences a secretion of the impurity with the chronic flow, he must 
repeat his ablutions for every prayer he performs; however, if no such secretion 
occurs, his ablutions remain valid unless they are invalidated by some other type of 
hadath. Once such a person has performed his ablutions, he may pray as many 
obligatory and voluntary prayers as he wishes. If, during prayer, standing up causes 
a flow of the impurity, he should pray sitting down. However, if bowing and pros- 
trating also cause the flow to occur, he must continue to bow and prostrate, since it 
is insufficient to pray merely with gestures of the hands and head. 

# sf; 

As for the Malikis, they hold that the flow of an impurity resulting from urinary 
or similar incontinence does not invalidate a person’s ablutions given the following 
conditions: 

One: The incontinent flow must continue for at least half of the time period for 
a given prayer. Thus, for example, if someone has urinary incontinence in the morn- 
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ing, and two hours later the flow stops, this person will not be exempted [from the 
requirement to perform his ablutions and pray while in a state of ritual purity]. 
Rather, he must wait until the flow of urine stops, then do his ablutions for the 
performance of the noon prayer. Similarly in the case of someone who suffers from 
the inability to control the passing of intestinal gas or from diarrhea, if this condi- 
tion continues for at least half of the time period for the prayer he intends to pray, he 
is exempted from the requirements of ritual purity; otherwise, he is not. 

Two; The incontinent flow must come at times which the person is unable to 
control or predict. If the person is able to specify the times at which the incontinent 
flow stops, he should do his ablutions at that time. For example, if one knows that 
the flow stops toward the end of the time period for the noon prayer, he is obliged to 
wait until the end of the relevant time period, then do his ablutions and pray. Simi- 
larly, if one knows that the flow stops at the beginning of the time period for the 
noon prayer, he must make a point of praying at this time, and he must not delay 
praying till the end of the time period as he might if he were free of such a condi- 
tion. If, on the other hand, the incontinence regularly continues for the entire time 
period for the noon prayer and most of the time period for the mid-afternoon prayer, 
the person should delay the noon prayer until this period of time, then perform a 
delayed combination of the noon and the mid-afternoon prayers while the flow is 
absent. Conversely, if the incontinence regularly lasts for the entire time period for 
the mid-afternoon prayer and stops toward the end of the time period for the noon 
prayer, the person should perform an advance combination of the noon and mid- 
afternoon prayers at this time. 

Three: The person suffering from such a condition must not be able to over- 
come it through treatment, marriage, and the like. For if the person is able to over- 
come the condition and does not do so, he will no longer be excused from the 
regular requirements pertaining to ritual purity. On the contrary, he will be guilty of 
wrongdoing for not receiving treatment. However, once such a person commences 
treatment for his condition, he will be forgiven [for whatever lapses he may suffer 
relating to acts of worship during] the period of treatment. 

A man who suffers from incontinence of pre-seminal fluid is not considered 
exempt from the regular requirements of ritual purity unless he suffers from a patho- 
logical condition, and unless the emission of pre-seminal fluid occurs without his 
experiencing sexual pleasure. However, if he suffers from no pathological condi- 
tion but simply finds that he regularly has such emissions accompanied by sexual 
pleasure due to not having married or as a result of looking at or thinking about 
some object of sexual desire, his ablutions will indeed be invalidated every time, 
even if it occurs regularly. 

In conclusion, it should be noted that the view that the secretion of impurities 
due to incontinence invalidates one’s ablutions unless the aforementioned condi- 
tions are met is the most widely accepted view among the Malikis. However, there 
is another Maliki view which, although it is less widely accepted among them, 
places less of a burden on those who suffer from this condition. According to this 
alternative view, impurities secreted due to incontinence do not invalidate ritual 
ablutions even if the conditions listed above are not met. It is desirable for such 
persons to perform ablutions if the incontinence is present part of the time. How- 



127 



http ://ahlesunnahlibrary .com/ 



http://nmusba.wordpress.com/ 



JURISPRUDENCE ACCORDING TO THE HOUR SUNNI SCHOOLS 



ever, if it is present all the time, it is not desirable to do so. This is a view which 
those suffering from incontinence may legitimately adopt if they are faced with 
undue hardship and difficulty. After all, though this view is not widely held, it may 
nevertheless be suited to the circumstances of many people, and there is no reason 
why they should not benefit from it. 

5}C 

As for the Shafiis, they hold that a person suffering from incontinence should 
take measures to prevent the flow of the resulting secretions by stuffing or binding 
the relevant orifice. If he does so and then performs ritual ablutions, after which he 
experiences additional flow of such secretions, they will have no effect on the va- 
lidity of prayer and other forms of worship. However, in order for acts of worship to 
be permissible to such a person without repeating his ablutions, the following con- 
ditions must be met: 

One: The person must perform abstersion prior to his ablutions. 

Two: He must perform abstersion, the necessary binding of the relevant open- 
ing, and ablutions in immediate succession. In other words, immediately after per- 
forming abstersion, the person should bind the site from which the impurity is se- 
creted, be it urine, stool or whatever else, with a clean cloth or the like, provided 
that it is not harmful to him in any way — similar to a bandage that a doctor uses. 
Then, before any more time has passed and without allowing himself to be delayed 
by work or procrastination, he must proceed directly to his ablutions, such that 
there is no separation between the binding and the ablutions, nor between the 
abstersion and the binding. 

Three: The same immediate succession should be maintained when perform- 
ing the actions involved in the ablutions themselves, so that one washes the face 
first, then washes the hands without delay. 

Four: The person should avoid initiating any activities between completing his 
ablutions and praying, since otherwise, his ablutions will be invalidated. However, 
it is permissible to take the time necessary for actions which are directly related to 
prayer, such as going to the mosque. Hence, if someone does his ablutions at home, 
then goes to the mosque and prays there, this is acceptable; in other words, the time 
it takes for him to walk there will not invalidate his ablutions. The same ruling 
applies if one does his ablutions in the manner mentioned above and then waits till 
it is time for a congregational prayer or a Friday prayer. 

Five: All of the aforementioned actions must be performed after the beginning 
of the time period for the prayer one intends to pray; if they are performed before 
this, they will have no validity. 

In addition, once his ablutions have been performed in the manner described 
above, the person suffering from incontinence is only permitted to pray a single 
obligatory prayer. In other words, he must repeat his ablutions in the prescribed 
manner before every obligatory prayer. As for supererogatory prayers ( nawafil ), he 
may pray as many as he wishes based on a single performance of ablutions, whether 
he performs such additional prayers before or after the obligatory prayer he is per- 
mitted to pray. 
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Major ablutions ( ghusl ) 

The performance of major ablutions will be discussed under six headings: (1) the 
definition of the term ghusl, both in terms of its usage generally in the Arabic lan- 
guage and as it pertains specifically to Islamic law, (2) those events or conditions 
which make major ablutions necessary, (3) the conditions relating to major ablu- 
tions, (4) the obligations entailed by major ablutions, sometimes referred to as their 
pillars, (5) Sunnah-related practices associated with major ablutions, and (6) those 
actions which are forbidden to someone who is in a state of major ritual impurity. 

The definition of ghusl 

As generally used in the Arabic language, the word ghusl refers to the action of 
pouring water over and rubbing one’s body and so forth; the same word may also 
be used to refer to the water with which something is washed. The related word 
ghisl is a noun which refers to any substance used when washing, such as soap and 
the like. As for ghasl, it is used to refer to the water with which the washing is done. 
Hence, if you use the word ghusl, you are speaking of the familiar action of bathing 
oneself; if you use the word ghisl, you are speaking of something used as an aid in 
washing such as soap; and if you use the word ghasl, you are talking about the 
water with which the washing takes place. As for the meaning of ghusl as it is used 
in the context of Islamic law, it refers to the use of tahur water to wash the entire 
body in a specified manner. By saying “the entire body” here, we are excluding the 
performance of minor ablutions, which entails washing only certain parts of the 
body, as has been explained. 

It is hoped that readers will have no difficulty understanding the meaning of the 
term ghusl either in its general usage or in the context of Islamic law. This book is 
intended for use both by the general populace and those engaging in the specialized 
study of Islamic law, and its purpose is to enable each person to take from it what he 
or she finds necessary and useful. Hence, it is not necessary that everyone under- 
stand such technical terms; rather, all they need to do is to note the obligations, the 
Sunnah-based practices, and the other recommended actions relating to ghusl and 
commit them to memory. 



As was noted in the section on intention, when a person with such a condition 
performs his ablutions, he must consciously intend by means of them to make prayer 
permissible for himself; thus, for example, he might say to himself, “I seek by 
means of these ablutions to be permitted by the Lawgiver to perform ritual prayer.” 
The reason for this is that given this person’s condition, his ablutions are, strictly 
speaking, not ‘real’, since they are invalidated by the chronic flow of impurities 
from which he suffers, be it urine or whatever else. However, the munificence of 
the Islamic religion makes it possible for him to engage in ritual prayer based on 
these ablutions lest he be deprived of the reward which such prayer brings. After 
all, the Islamic law is based on an all-embracing concern for people's well-being 
both in this world and the next. 
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That which renders major ablutions necessary 

There are six situations in which accountable Muslims are required to perforin 
ghusl, or major ablutions: 

One: If the glans of a man’s penis enters someone’s vagina or anus. The mere 
occurrence of such entry suffices for major ablutions to be required even if no 
emission of semen takes place. Moreover, each of the four schools sets forth spe- 
cific conditions which must be fulfilled in order for such entry to necessitate major 
ablutions. 92 

Two: An emission of sexual discharge on the part of either the man or the woman. 
This is based on the recognition that the woman too has ‘semen’ [that is, semen- 
like vaginal secretions - t.n.], although it tends to remain inside the vagina. As for 
those who deny this fact, they are simply closing their eyes to the empirically obvi- 
ous. The emission of semen may take place either while one is awake or while one 
is asleep. As for emissions which take place while one is awake and in situations 
other than sexual intercourse, they are sometimes brought on by sexual pleasure, 
while at other times they might result from illness or pain. As for seminal emissions 
which take place in response to physical pleasure resulting from fondling, caress- 
ing, kissing, embracing, looking at an object of sexual desire, memories, and the 
like, they require one to perform ghusl regardless of whether they came about due 
to pleasure or memories, or whether they took place only after the pleasure had 
passed. If someone caresses or kisses his wife without experiencing physical plea- 
sure at the time, after which he has an emission of semen, he is required to perform 



92. According to the Hanafis, if the glans of the penis or its equivalent [that is, 
an area at the end of the penis equal in size to the glans] disappears inside the 
vagina or anus of someone with whom the person could have sexual intercourse, 
and if it takes place without the presence of a barrier thick enough to prevent heat 
from being passed between their bodies, it is necessary for both persons to perform 
major ablutions whether an emission of semen takes place or not. This ruling ap- 
plies if both people are adults; however, if one of them is an adult while the other is 
not, only the adult is required to perform major ablutions. For example, if a ten- 
year-old boy entered a grown woman, only she would be required to perform major 
ablutions. As for the boy, he would be instructed to perform major ablutions in 
order for him to get accustomed to this discipline just as he would be instructed to 
pray at this age. The same ruling applies in reverse to a situation in which a young 
girl is one of the two parties. If an adult male inserts his penis into the vagina of a 
domestic animal or a woman who has died, he is not required to perform major 
ablutions. Similarly, if an adult male enters the vagina of a ‘problematic’ hermaph- 
rodite, it is required of neither the man nor the hermaphrodite to perform major 
ablutions. If a hermaphrodite with a male organ enters someone’s vagina or anus, 
neither of the parties is required to perform major ablutions; however, if a man 
enters the anus of a hermaphrodite, the one who is an adult must do so. 

4 : ^ 4 : 

The Shafiis hold that if the glans of the penis — or the equivalent portion of a 
penis which has been cut off — enters the vagina or anus, both parties involved are 
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major ablutions. As for an emission which occurs due to illness, a severe blow to 
the loins, or some other trauma, it does not require one to perform major ablutions. 
The aforementioned rulings differ in detail from one school to another . 93 



required to perform ghusl whether both are adults or not. If one of them is not an 
adult, his guardian must instruct him to perform ghusl: if he does so, it will suffice; 
otherwise, he must do so after he comes of age regardless of whether or not the 
person he entered was capable of tolerating sexual intercourse, regardless of whether 
there was a barrier over the boy’s penis which would block his body heat, and 
regardless of whether the recipient of the act was human or nonhuman, dead or 
alive. He is likewise required to perform ghusl after he comes of age if the recipient 
was a ‘problematic’ hermaphrodite and if the entry took place in the anus. How- 
ever, if it took place in the vagina of a hermaphrodite, neither of the two parties is 
required to perform ghusl, nor is it required of either party if a hermaphrodite enters 
someone else’s anus or vagina. Moreover, if the entry is in the vagina, the penetra- 
tion must be complete; thus, if the penis simply disappears between the labia, the 
two parties are not required to perform major ablutions unless there was an emis- 
sion of semen. 

* * * 

According to the Malikis, one enters a state of major ritual impurity requiring 
ghusl if the glans of the penis enters the vagina or the anus regardless of whether the 
one entered is male, female or hermaphrodite, human or nonhuman, dead or alive. 
If the person who was entered is physically capable of tolerating such entry and if 
the person who engaged in entry is an accountable adult, he must perform ghusl. 
Moreover, if the person who was entered is an accountable adult, she must perform 
ghusl if the one who entered her is likewise an accountable adult. Hence, if an adult 
woman is entered by a young boy, she is not required to perform ghusl unless she 
has an emission of vaginal secretions. In order for an adult to enter a state of major 
ritual impurity, it is also necessary that there not be a barrier on the glans of the 
penis to prevent the experience of sexual pleasure even if the penis penetrates as far 
as the woman’s clitoris. This is based on the hadith according to which, “If the 
glans of the man’s penis penetrates the woman’s vagina as far as the clitoris, then 
major ablutions are required.’’ 

* * * 

As for the Hanbalis, they hold that if the glans of the penis disappears inside the 
vagina or anus of someone capable of tolerating sexual relations, and if it takes 
place without the presence of a barrier (noting that even a sheer barrier will suffice), 
both parties must perform ghusl provided that the male is at least ten years old and 
the female is at least nine years old. Moreover, major ablutions are required given 
the entry of the glans of the penis even if the one entered is a domestic animal or a 
deceased female. If a hermaphrodite inserts his penis into someone else’s vagina or 
anus, neither party is obliged to perform major ablutions, and the same ruling ap- 
plies if someone else inserts his penis into a hermaphrodite’s vagina. However, if a 
male inserts his penis into a hermaphrodite's anus, both parties must perform major 
ablutions due to the fact that with regard to the one who performed the entry, there 
is no doubt as to his gender. 
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Three: An emission of semen which takes place while one is asleep, that is, a 
“wet dream”. Hence, if someone wakes up to find that his clothes, his penis, or the 
front part of his body is moist, he must perform major ablutions unless it becomes 
clear that the moisture is not semen. Moreover, if the person is uncertain whether 



That said, let me state here that there is little benefit in discussing such matters, 
since the aforementioned situations occur only rarely, and I would have preferred to 
omit this section entirely. However, there might arise a need for it in connection 
with certain rulings or in particular countries. 

93. According to the Shafiis, the emission of semen through its normal channel 
makes major ablutions necessary on one condition, namely, that one verify that it is 
semen after it has come out. This ruling applies regardless of whether the emission 
was pleasurable or not, and regardless of whether it was due to an ordinary cause or 
an extraordinary cause, for example, having received a blow to one's loins or suf- 
fering from an illness which causes such emissions. Consequently, they hold that if 
a man has intercourse with his wife but does not ejaculate, after which he performs 
major ablutions and then has an emission without experiencing any pleasure, he 
must perform them again; hence, the decisive factor in determining the necessity of 
major ablutions is the emission of semen. Their ruling with regard to the woman is 
that if she performs major ablutions, after which she experiences the flow of some 
secretion from her vagina, then if she had already experienced such a flow before 
performing ghusl [assuming that this flow is a result of her own vaginal lubrica- 
tion], she must perform major ablutions again due to the mixing of her vaginal 
secretions with the man’s semen. On the other hand, if she had experienced no flow 
from her vagina prior to performing major ablutions [assuming that this indicates 
that she did not lubricate during intercourse], then she is not required to perform 
them again, since the flow which she experienced following her major ablutions 
would be the man’s semen alone, which has no effect on the validity of her ghusl. 

•i' •}' 

According to the Hanbalis, the necessity of performing major ablutions is not 
dependent on the actual flow of semen outside the body; rather, the condition for 
their necessity is that the man feel the semen leaving his loins and for the woman, 
that she feel the flow of her vaginal lubrication leaving her thorax [sic], which is the 
bones of the chest upon which a woman wears a necklace or piece of jewelry. There- 
fore, in the Hanbalis' view, major ablutions become necessary from the moment at 
which the man’s semen or the woman's vaginal lubrication leaves its point of ori- 
gin, even if the secretion does not come out of the body. Hence, if a man has inter- 
course with his wife without ejaculating, after which he performs major ablutions, 
and if he has an emission of semen after he has completed his ghusl, then if the 
emission is accompanied by sexual pleasure, he must perform major ablutions again; 
whereas if it is not accompanied by pleasure, it simply invalidates his minor ablu- 
tions without requiring him to perform major ablutions again. Moreover, the same 
ruling applies if the emission occurs as a result of a blow or an illness. 

Hence, it may be seen that the Hanbalis stipulate that in order for ghusl to be 
required following an emission of semen that occurs outside of actual intercourse. 
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it must be accompanied by physical pleasure. At the same time, they hold that ghusl 
is necessary even if the man’s semen or the woman’s vaginal lubrication has simply 
left its point of origin yet without reaching the penis or the vaginal opening respec- 
tively, which is a recognized occurrence. (The Shafiis, by contrast, hold that the 
experience of physical pleasure is not a criterion for the necessity of major ablu- 
tions, but rather, the presence of semen on the tip of the penis and its entry into the 
woman’s vagina, as well as the certainty that the substance is, in fact, semen.) 

* * * 

As for the Hanafis, they note that an emission of semen due to causes of plea- 
sure other than intercourse may take place in two situations. In the first situation, 
the semen becomes visible on the genitals in response to sexual arousal and ejacu- 
lation. If a man embraces his wife and has an emission of semen without entering 
her, he must perform major ablutions (although if he enters his wife without ejacu- 
lating, he is likewise required to perform them). Moreover, if the semen leaves its 
point of origin [inside the man’s body] accompanied by a feeling of physical plea- 
sure but he holds it in, after which he has an emission of semen unaccompanied by 
pleasure, he must still perform major ablutions. In other words, in order for the 
ghusl to be obligatory, the semen must leave its point of origin and exit the penis. 
Consequently, if it leaves its point of origin but does not leave the body, it does not 
call for the performance of major ablutions. 

As for the second situation, it involves a partial ejaculation in response to inter- 
course or some other stimulus, after which the man performs major ablutions be- 
fore urinating or allowing the passage of sufficient time to ensure that all of his 
semen has come out. Then, after he has completed his ghusl , what remains of his 
semen comes out, either with or without a sense of physical pleasure. According to 
Abu Hanlfah and Muhammad [Ibn al-Hasan al-Shaybani], he is obliged in this case 
to repeat his ghusl, whereas according to Abu Yusuf [al-Qadi], he is not required to 
do so. However, Abu Hanlfah and Muhammad hold that such a person must per- 
form ghusl again only if, before performing it the first time, he did not urinate, walk 
around, or wait a period of time after his initial emission. If the person did any of 
these things before performing major ablutions the first time, and if he has a further 
emission of semen following such ablutions, it is agreed upon unanimously that he 
is not required to perform them a second time. 

The Hanafis likewise hold, in the case of the woman, that if she performs major 
ablutions following intercourse with her husband, after which some semen flows 
out of her vagina, she is not required to perform them again. As for a man’s emis- 
sions of semen which occur not in response to physical pleasure but, rather, due to 
a blow to one’s loins or some illness, they do not render major ablutions necessary. 

One may see from the foregoing that the Hanafis differ in this ruling with both 
the Shafiis and the Hanbalis. First of all. the Hanafis stipulate that in order for 
major ablutions to be necessary, a man's semen [or a woman's vaginal secretions] 
must actually exit the body, whereas according to the Hanbalis, major ablutions are 
required only if the man's semen or the woman's vaginal lubrication leaves its 
point of origin inside the body, regardless of whether it comes out or not. In addi- 
tion. the Hanbalis stipulate that this process must be accompanied by physical plea- 
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the cause of the wetness is semen, pre-seminal fluid or something else, he must 
perform major ablutions regardless of whether or not he recalls having experienced 
sexual pleasure in his sleep. 94 

Four: Vaginal bleeding due to menstruation or childbirth. This point is agreed 
upon by all four schools. Therefore, if a woman experiences such bleeding due to 
menstruation or having given birth, she is required to perform major ablutions when 
the bleeding stops. [Theoretically speaking], even a bloodless childbirth 95 would 

sure, even if the pleasure does not last long enough for the semen [or vaginal secre- 
tion] to exit the body. As for the Shafiis, they stipulate that the semen [or vaginal 
secretion] must leave the body, whether it is accompanied by physical pleasure or 
not. Hence, the Hanafis agree with the Shafiis that the semen must actually exit the 
body in order for ghusl to be required, while they differ with the Hanbalis' insis- 
tence that ghusl is required by the mere departure of the semen from its point of 
origin regardless of whether or not it is actually expelled from the body. At the 
same time, the Hanafis and the Hanbalis agree that in order for ghusl to be neces- 
sary, the secretion must be accompanied by physical pleasure, whereas the Shafiis 
do not make this stipulation. 

* * * 

As for the Malikis, they hold that if someone has an emission of semen follow- 
ing an experience of sexual pleasure but without intercourse, he must perform ma- 
jor ablutions regardless of whether he had performed them before the emission or 
not. However, if the physical pleasure is a response to intercourse, for example, by 
the man’s entering the woman but not having an ejaculation, only to have an emis- 
sion after the pleasure is gone, then the man is not required to perform major ablu- 
tions if he had already done so prior to the emission. 

94. The Shafiis hold that if the person is uncertain whether the wetness resulted 
from semen or pre-seminal fluid, he is not necessarily obliged to perform ghusl', 
rather, he can either take it to be semen and perform major ablutions, or he can take 
it to be pre-seminal fluid, wash off the affected area, then perform minor ablutions. 
In the event that the person’s interpretation changes, he should take whatever mea- 
sures are required by his latest interpretation; however, he is not required to repeat 
actions he performed on the basis of his initial interpretation, be it ritual prayer or 
anything else. 

As for the Hanbalis, they hold that if someone is uncertain after waking up as to 
whether the wetness is due to semen or to pre-seminal fluid and if he recalls expe- 
riencing something before going to sleep that might bring on sexual arousal, such 
as thinking about or looking at an object of sexual desire, he is not required to 
perform ghusl. Rather, he should take the wetness to be the result of mere pre- 
seminal fluid; however, if his sleep was not preceded by such an experience, he 
must perform major ablutions. 

95. According to the Hanbalis, a bloodless birth would not require the mother 
to perform major ablutions. 

96. According to the Hanafis, major ablutions are not to be administered to a 
deceased Muslim if he was a haghin [plural, hughah ], that is, someone who, either 
as an individual or as a member of a group, had disavowed obedience to the rightful 
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require the mother to perform major ablutions; thus, supposing that the woman 
who has given birth did not bleed, she will still be required to perform major ablu- 
tions simply by virtue of having given birth. 

Five: The death of a Muslim. 96 In the case of a Muslim’s death, the deceased 
must be administered major ablutions unless he or she died as a martyr. As for the 
meaning of ‘martyr’ and associated rulings, these topics will be discussed below in 
the section dealing with funerals. 

Six: The embracing of Islam by an unbeliever if he is in a state of major ritual 
impurity. 97 However, supposing that the person who embraced Islam was not in 
such a state, it would simply be recommended that he or she perform major ablu- 
tions. 

Conditions associated with major ablutions 

The conditions associated with major ablutions are of three types: (1 ) Conditions 
for their necessity alone; major ablutions for the purpose of purifying oneself from 
major ritual impurity are [only] required of someone who would also be required to 
perform minor ablutions. (2) Conditions for their validity alone; in order for major 
ablutions to be valid, they must be performed by someone for whom regular ablu- 
tions would be valid as well. (3) Conditions for their necessity and validity to- 
gether. The conditions for the necessity and validity of minor ablutions are dis- 
cussed above in the section on "conditions associated with ritual ablutions.” Hence, 
seekers of knowledge who wish to acquaint themselves with this topic are advised 
to review that section. 

Some of the conditions associated with major ablutions may differ from those 
associated with minor ablutions. It is not necessary, for example, for a woman to be 
a Muslim in order to perform major ablutions which are deemed valid, since a 



Imam, or Muslim leader, and the Muslim community, their purpose being to over- 
throw the existing social system and replace it with one answering to their own 
whims. Given this definition adopted by the Hanafis, any group which possesses 
sufficient power to achieve such a purpose and which wages an armed struggle 
against an upstanding Muslim community is included among the bughdh. Conse- 
quently. if a band of thieves overpowered a village, for example, they would not be 
classified as bughdh in this sense, and if any of them died, he would need to be 
administered major ablutions. 

97. According to the Hanbalis, any unbeliever who embraces Islam is required 
to perform major ablutions whether he or she is in a state of major ritual impurity or 
not. 
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Muslim man who marries a Jewish or Christian woman is not permitted to have 
sexual relations with her 98 after her menstrual period has ended or after the cessa- 
tion of her vaginal bleeding after childbirth until she performs major ablutions. 
Thus, the performance of major ablutions for such a woman, despite her not being 
a Muslim, is legally prescribed. Some of the schools also include other conditions 
in connection with major ablutions which differ from those associated with minor 
ablutions. 99 

Obligations associated with major ablutions, including rulings on hair, 
a bride’s adornment, the wearing of jewels, and so forth 

With regard to the obligations associated with major ablutions, we have chosen to 
list them according to the views held by each school in turn. We then point out 
which obligations are agreed upon among the schools and which ones are the sub- 



98. According to the Hanafis, the maximum duration of a woman’s menstrual 
period is ten days, while the maximum duration of a woman’s postpartum vaginal 
bleeding is forty days. Hence, if a woman's menstrual period ends after ten days or 
if her postpartum vaginal bleeding stops forty days after she gives birth, her hus- 
band may have sexual relations with her even if she has not performed major ablu- 
tions; this applies whether she is a Muslim, a Jew, or a Christian. However, if her 
menstrual bleeding stops, for example, in seven days rather than ten, or if her post- 
partum bleeding stops thirty days after childbirth rather than forty, her husband 
may not have sexual relations with her until either: (a) she has performed major 
ablutions, or (b) a complete time period for a given obligatory prayer has passed 
since her bleeding stopped. For example, if her bleeding stops after the beginning 
of the time period for the noon prayer, he may not have relations with her until this 
entire time period has passed and the performance of the noon prayer has become a 
‘debt’ which she owes, so to speak. If, on the other hand, her bleeding stops toward 
the end of the time period for the noon prayer, then if enough time remains of this 
period for her to perform major ablutions and utter the words, Allahu akbcir as one 
does at the commencement of ritual prayer, he may have relations with her when 
this period comes to an end. However, if when her bleeding stops there is not enough 
time left in the noon prayer period for her to perform such actions, he may not have 
relations with her unless either: (a) she performs major ablutions, or (b) the entire 
time period for the mid-afternoon prayer has passed without her having any more 
bleeding. This ruling applies whether the woman is a Muslim, a Jew or a Christian. 

99. According to the Hanbalis, it is not necessary to perform abstersion or istijmar 
before performing major ablutions as it is before minor ablutions. 

As for the Shafiis, they hold that minor ablutions are not valid unless the person 
performing them is fully discerning; hence, if, for example, an insane woman lack- 
ing powers of discernment performed minor ablutions, they would have no validity. 
However, this is not true for major ablutions. Consequently, if such a woman came 
to the end of her menstrual period and performed major ablutions while still irratio- 
nal, her husband would be permitted to have sexual relations with her [based on the 
validity of the major ablutions she had performed]. 



136 



http : // ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 




RITUAL PURITY 



ject of disagreement, since this makes the information easier to retain and under- 
stand. 100 

Sunnah-based practices associated with major ablutions 

and those practices which are desirable and undesirable 

In the section above on minor ritual ablutions, we presented the definitions given 
by the various schools for such terms as Sunnah-based, recommended, undesirable, 
and the like, to which readers may refer again if they wish. In this section we shall 

100. The Hanafis hold that there are three obligations involved in the perfor- 
mance of major ablutions: (1) rinsing out the mouth, (2) rinsing out the nose, and 
(3) washing the entire body with water. Each of these obligations has specific rul- 
ings associated with it. Rinsing out the mouth, for example, involves simply plac- 
ing tahiir water in one’s mouth, without necessarily swishing it around inside or 
spitting it out afterwards. Hence, if one places tahur water in his mouth, then swal- 
lows it, he has fulfilled this obligation with respect to major ablutions provided that 
the water has made contact with his entire mouth from the inside. If the person’s 
teeth have deep grooves in them such that some food remains lodged in them, his 
ghusl is not invalidated, but it is preferable to remove any food lodged between the 
teeth or clinging to the gums in order to allow the water to make contact with them. 

As for rinsing out the nose, it involves placing water inside the nose in the 
manner described above in the section on obligations involved in minor ablutions. 
If there is hardened, dry mucous or dirt inside one’s nose, one’s major ablutions are 
not valid unless it is removed. Perhaps this observation will spur Muslims to strive 
for cleanliness at all times, since the necessity of removing such impurities and 
washing the area beneath them is clear evidence of the Lawgiver’s concern for 
cleanliness, which is of such great benefit to our bodies both inwardly and out- 
wardly. 

As for washing the entire body with water, it is a legally binding, agreed-upon 
part of cleansing oneself of major ritual impurity such that if even the most insig- 
nificant part of the body remains unwashed, one’s major ablutions will be invalid. 
Hence, when one intends to perform ghusl, he or she must remove from his or her 
body everything which might prevent the water from making contact with it. For 
example, if there are impurities under one's fingernails which prevent the water 
from making contact with the skin beneath them, one’s major ablutions are ren- 
dered invalid regardless of whether one is a city dweller or a village dweller. How- 
ever, mere soil or clay found under the fingernails may be overlooked and does not 
invalidate one’s ghusl. With regard to the traces of substances left under the finger- 
nails of those who practice professions such as baking and dyeing — in whose cases 
it is a necessity that they work constantly with dough and dyes which cling to their 
hands and which are difficult to remove — there are differing views among the 
schools, with some holding that major ablutions are invalidated by such substances, 
and others holding that they are not. The reason given for this latter view is that 
such substances remain on the hands out of necessity, whereas Islamic law makes 
exceptions for cases involving necessity; hence, no hardship should be laid upon 
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such people. This view is consistent with the principles of our equitable, merciful 
law. 

A woman who has braided hair is not required to loosen her braids in order to 
perform major ablutions; rather, all she is required to do is to ensure that the water 
reaches the roots of her hair. Moreover, if she has locks of hair which come down 
over her temples, she is not required to wash them. If, on the other hand, her hair is 
not braided, she must ensure that the water gets between the strands of hair even if 
it does not penetrate to her scalp. If the woman has applied a thick, perfumed oil to 
her head which blocks the water from reaching the roots of her hair, she must re- 
move it, and if she is wearing tight bracelets, earrings or rings, she must rotate them 
in such a way that the water gets under them. If the water does not get under them 
in this manner, they must be removed, and if she has pierced ears without earrings 
in them, the water must get inside the holes in her ears. Thus, if the water enters the 
holes of its own accord, well and good; otherwise, the water must be made to get 
inside them with whatever object makes this possible. A woman is not required to 
place her finger inside her vagina when performing ghusl. 

As for the man, he must ensure that the water gets in between the hairs of his 
beard and makes contact with their roots whether the hair is braided or not. More- 
over, one must insert a finger into depressions in the body such as the navel so as to 
ensure that the water gets inside them. An uncircumcised male need not ensure that 
the water gets inside his foreskin; nevertheless, it is desirable for him to do so. 

* * * 

The Malikis specify five obligations involved in major ritual ablutions: (1) in- 
tention, (2) covering the entire body with water, (3) rubbing the entire body, either 
during or after the pouring of the water, and before the water dries, (4) continuity 
( al-muwalah ) and (5) ensuring that the water penetrates any and all hair on the 
body. 

First: Intention. The rulings on intention as they pertain to minor ritual ablu- 
tions have been discussed above. Moreover, just as intention is an obligatory part of 
minor ablutions, it is likewise obligatory in major ablutions according to the Malikis. 
The point at which one is to consciously intend the performance of major ablutions 
is during the washing of the first part of the body which one washes; however, one's 
ablutions are still valid even if one's conscious intention is delayed by what is 
customarily agreed to be a ‘short time.’ As we saw above in the presentation on the 
obligations involved in minor ritual ablutions, the Hanafis view intention as an 
emphatically enjoined practice based on the prophetic Sunnah, according to the 
Hanbalis, it is a condition for the validity of major ablutions without being an inte- 
gral part of the ablutions themselves. Their views will be presented below. As for 
the Shafiis, they agree with the Malikis that intention forms an obligatory part of 
ablutions, and they hold that it is never permissible to allow one’s intention to be 
delayed beyond the beginning of one’s ablutions. 

Second: Covering the entire body with water. According to the Malikis, the 
mouth, the nose, the ear canal and the eyes are not included in ‘the body'; rather, 
what is required, in their view, is that one wash the outside of the entire body. As for 
washing the interior of those parts of the body which have an interior, such as 
rinsing out the mouth and the nose, this is not obligatory, but simply a Sunnah- 
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based practice, as will be seen, although wherever one finds folds or ‘depressions’ 
in the body, one must ensure that the water gets into them. 

Third: continuity [though listed fourth above, the author lists it here as third], 
also referred to as ‘immediacy’. In other words, one must wash each member of the 
body immediately upon finishing with the one prior to it and before it dries, pro- 
vided that one is mindful of what one is doing and that one is capable of washing 
one part after the other in immediate succession. For further detail on this obliga- 
tion, see the earlier section entitled, “Obligations Involved in Ablutions.” 

Fourth: Rubbing the entire body with water. It is not necessary that the rubbing 
be done while one is pouring water over the body; it may also be done after the 
water has been poured and is dripping off the part of the body concerned, but before 
it has dried. Nor is it necessary according to the Malikis that the rubbing be done 
with the hand; hence, if someone rubbed part of his body with his arm, or rubbed 
one of his feet with the other, this would suffice as well. It is also a recognized view 
of the Malikis that one may perform such rubbing with a towel, a piece of cloth, a 
rag, etc. For example, someone might take one end of a towel in his left hand and 
the other end in his right, then use it to rub his back and the rest of his body pro- 
vided that his body has not already dried off; this practice is acceptable even if the 
person would have been able to rub himself with his hand. Still another way one 
could perform the rubbing would be to take a sack in one palm and rub with it. All 
such methods are unanimously recognized as valid, since they involve the use of 
the hand. In the case of someone who is incapable of rubbing part or all of his body 
with his hand or even with a rag, this requirement is dropped, and there is no need 
for him to ask someone else to perform this task for him. 

Fifth: Parting the hair. If a man’s beard is thick, there are some Malikis who 
hold that it is obligatory to run the fingers through it, while others hold that it is 
simply recommended to do so. As for the hair on other parts of the body, including 
the eyelashes and eyebrows, underarm hair, pubic hair, and so forth, it is agreed 
upon that it must be parted regardless of whether it is thin or thick; this ruling 
applies equally to men and to women. If the hair has been braided, it will have been 
braided either with strings around the outside, or without strings. If it has been 
braided with three or more strings, it must be loosened; if it has been braided with 
fewer than three strings, loosening it is not required unless it has been braided so 
tightly that it is difficult or impossible to allow the water to reach the scalp. In sum, 
then, hair which has been braided with three or more strings must always be loos- 
ened, since braiding in this way tends to make the braids so tight that water is 
prevented from making contact with the person’s scalp. Moreover, as we have noted, 
if the hair is braided very tightly, it must be loosened regardless of the number of 
strings it has been tied with, whereas if it is braided loosely, it does not need to be 
let down. However, an exception to this ruling is made for a bride who has adorned 
her hair or applied perfume to it or something similar. She is not required to wash 
her hair in this situation due to the waste of money [which it would involve to 
remove the substances which prevent the water from making contact with her skin]. 
Hence, all a bride is required to do is to bathe her body and wipe her head with her 
hand in such a way that it does her no harm. Moreover, if a bride has perfume all 
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over her body and fears that by performing major ablutions it will be lost, she is 
exempted from this requirement and is allowed instead to perform sand ablutions. 

As for tight and loose rings, the same ruling cited earlier in the discussion of 
minor ritual ablutions applies here as well. Hence, if the ring is one which it is 
permissible for the person to wear, it is not necessary to remove it even if the water 
does not get under it, and it is sufficient to wash the ring itself. 

>*: ^ ^ 

The Shafiis hold that there are only two obligations associated with major ritual 
ablutions, namely: (1) intention, and (2) covering the outside of the body entirely 
with water. 

As for intention, it must take place as one is first beginning to bathe; if it comes 
before the beginning of one’s ghusl , it will be invalidated. As we have seen, the 
Shafiis apply the same principle to minor ritual ablutions. 

As for covering the outside of the body with water, this includes the hair on the 
body, which must be washed from its ends to its roots regardless of whether it is 
thin or thick. However, if the hair is so thick that water will not penetrate through to 
the skin, all one is obliged to do is to ensure that the water gets between the strands 
of hair. If one's hair is braided, it must be loosened if it prevents the water from 
penetrating the hair; this is true for both men and women. Moreover, if one’s hair is 
naturally nappy, one may forego trying to get the water to penetrate it. 

At the same time, however, it is necessary for the water to make contact with 
every possible part of the outside of the body, provided that this does not cause 
undue hardship. If even a small part of the body which could have been touched by 
the water is left dry, one’s ghusl is invalid. It is also necessary for the water to get 
inside depressions in the body such as the navel, deep scars, and the like. However, 
one is not asked to use an instrument such as a tube to achieve this purpose; rather, 
all that is required is that one exert every reasonable effort to ensure that water 
reaches the entire outside of the body without undue hardship. One must also re- 
move anything which would serve as a barrier preventing the water from getting 
beneath it, such as dough, wax, a rheum or some other foreign body in one’s eye, 
and tight rings. If a woman is wearing tight earrings, she must rotate them in her 
ears so as to allow the water to touch the skin under them; however, if she has 
pierced ears but is not wearing earrings, she is not required to get the water to go 
inside the holes in her ears, since what is required according to the Shafiis is simply 
to wash the outside of the body, whereas such a hole is considered to be internal 
rather than external. It is also necessary to wash the visible part of the ear, that is, 
the opening leading into the ear; however, it is not necessary to wash inside the 
ears. 

According to the Shafiis, an uncircumcised man must ensure that the water gets 
under his foreskin — the foreskin being the loose outer skin which is removed from 
the penis in circumcision. If this can only be done by pulling it back, then this must 
be done. If this proves difficult, the ruling in such a case will be the same as that 
which applies to someone who has neither tahur water nor tahur soil with which to 
perform sand ablutions, sometimes referred as "the one deprived of both purifying 
agents.” When an uncircumcised male dies, he is to be buried without being prayed 
over according to the majority Shafii view. However, some hold that someone may 
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administer sand ablutions to such a person when he dies, then pray over him. From 
this one may see that circumcision is held by the Shaftis to be obligatory. It also 
bears noting that in our time, circumcision has become a virtual health necessity, 
and anyone who fails to be circumcised is simply ignorant and unsanitary. 

* * * 

As for the Hanbalis, they hold that there is only one obligation involved in 
major ablutions, that is, covering the entire body with water. In their view, this 
includes the inside of both the mouth and the nose, which must be rinsed out during 
ghusl just as they are during minor ablutions. Also included is the hair on the body, 
which must be washed in such a way as to allow the water to penetrate it, even if it 
does not reach the skin beneath in the case of hair which is thick. If a man has 
braided hair, he must loosen it when performing major ablutions. As for the woman, 
however, she is not required to loosen braided hair when performing major ablu- 
tions for purification from sexual discharge due to the hardship this would entail; 
rather, all she must do is part her hair so as to allow the water to get to its roots, 
whereas it is only recommended that she loosen her braids. 

The foregoing applies to major ablutions after sexual intercourse. However, 
when a woman is performing major ablutions for the purpose of purification fol- 
lowing her menstrual period, she is required to loosen her braids, since this occa- 
sion does not occur as often and consequently, does not entail undue hardship. 

According to the Hanbalis, the outside of the body also includes the area be- 
neath the foreskin. As we have seen, one is required to ensure that water gets under 
the foreskin if it is not difficult to pull it back; otherwise, this requirement does not 
apply. It is likewise necessary to ensure that water gets under any rings and the like 
that one is wearing. 

Lastly, in a ruling adhered to only by the Hanbalis, they hold that uttering the 
basmalah as part of performing major ablutions is obligatory given two conditions: 
(1) that the person performing them be knowledgeable rather than ignorant, and (2) 
that the person be mindful of what he or she is doing. 

A summary of points of agreement and disagreement among the schools re- 
garding the obligations involved in major ablutions: 

There is agreement among all four schools that covering the entire body with 
water is an obligatory part of major ablutions, whereas they differ over whether the 
inside of the mouth and nose are included in this. Thus, the Hanbalis and the Hanafis 
hold that the insides of the mouth and the nose are included in “the entire body,” 
and that it is therefore obligatory to rinse out the mouth and the nose when perform- 
ing ghusl. However, whereas the Hanbalis classify these two steps as obligatory 
when one performs minor ritual ablutions as well, the Hanafis do not. As for the 
Shafiis and the Malikis, they hold that all that is required in major ablutions is to 
wash the entire outside of the body and that, as a result, one is not required to rinse 
out the mouth or the nose as part of either minor or major ritual ablutions. The four 
schools agree on the necessity of bringing the water into contact with as many parts 
of the body as possible, including depressions such as the navel and deep scars 
from surgical operations. Nevertheless, they also agree that one is not required to 
go to ridiculous lengths to get water into deep depressions in the body, for example, 
by using instruments such as tubes or pumps. Hence, if someone were hit by a 
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bullet which left a deep gash in his body, all four schools agree that he would sim- 
ply be required to wash as much of the depressed area as he could without discom- 
fort or undue hardship. Moreover, the Shafiis consider the holes in the ears in which 
earrings are inserted to be internal and not part of the outside of the body and that, 
as a result, one is not required to ensure that the water gets inside them even if it 
would be possible to do so. 

It is agreed upon among the four schools that one must remove from one's 
body anything which might serve as a barrier preventing water from making con- 
tact with the skin beneath it, such as dough, wax, a rheum or mucous discharge in 
the eye, etc. However, the Hanafis differ from the other three schools by allowing 
that if such substances cling to the fingertips and the skin under the fingernails as a 
result of one’s profession [such as bread baking, dyeing, and the like] and if they 
would be difficult to remove, they may be overlooked lest such people be subjected 
to undue hardship. 

Another point on which all four schools agree is the necessity of parting the hair on 
the body if it is thin enough to allow the water to penetrate it to the skin beneath. The 
Malikis hold that thick hair must also be parted in order for the water to reach the 
underlying skin. As for the other three schools, however, they hold that although one 
must allow the water to get in between the strands of hair — for example, by washing 
the outside of the hair while parting it to allow the water to penetrate it — it is not 
required that the water make contact with the skin under the hair. 

Regarding braided hair, each of the four schools has a different view. Accord- 
ing to the Hanafis, it is not necessary to loosen braided hair; rather, one must simply 
ensure that the water reaches the roots. Similarly if the hair is not braided, it must 
be rearranged in such a way that the water gets in between the strands of hair. 
However, no concession will be allowed to a woman who has perfume on her hair 
which prevents water from making contact with it; rather she is required to remove 
it first even if she is a bride. This ruling is agreed upon by the Hanafis, the Hanbalis, 
and the Shafiis. However, the Malikis hold that it is permissible for a new bride not 
to wash her head, but to leave her perfume and ornaments in place; this, it might be 
added, is a laudable concession on their part. 

The Shafiis hold that braided hair must be loosened if this is the only way to 
ensure that the water gets between the strands of hair; otherwise, it is not necessary. 
The Hanbalis hold that if a man has braids in his hair, they must always be loosened 
before performing ghusl [regardless of whether the water would penetrate the hair 
otherwise]. As for the woman, however, she is only required to loosen her braids 
when performing ghusl for purification from her menstrual period or postpartum 
bleeding, but not for purification from sexual discharge, since to require it in the 
latter situation would entail undue hardship. As we have seen, the Malikis are alone 
in enumerating five different obligations associated with major ablutions. How- 
ever, both the Malikis and the Shafiis agree that conscious intention is an obligatory 
part of major ablutions. According to the Hanbalis, intention is not part of ablutions 
[whether minor or major] but simply a condition for their validity, as was presented 
in the section on ablutions, while for the Hanafis, it is a practice based on the pro- 
phetic Sunnah. 
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give a detailed presentation of the Sunnah-based and recommended practices asso- 
ciated with major ablutions. As for undesirable practices, they involve the omission 
of one or more of the practices based on the prophetic Sunnah. Below are the de- 
tailed explanations of each school. 101 

Situations in which major ablutions are dictated by the Sunnah, 
or are at least desirable 

As we have seen, there are situations in which it becomes an obligation to perform 
major ritual ablutions. In addition, there are situations in which major ablutions are 
not obligatory, but consistent with the prophetic Sunnah or, at the very least, recom- 
mended. These situations are explained in detailed below, according to each school. 102 



As for the additional obligations listed by the Malikis, they are classified by the 
other three schools as practices based on the Sunnah. 

101. The Hanbalis enumerate the Sunnah-based practices associated with ma- 
jor ablutions as follows: (1) preceding major ablutions with the performance of 
minor ablutions, bearing in mind that rinsing out the mouth and the nose is obliga- 
tory for them; (2) removing any impurities which are on the body; (3) washing each 
member of the body three times; (4) washing the right side before the left; (5) 
maintaining continuity, that is, washing each part of the body before the one before 
it has dried; (6) rubbing the parts of the body one washes; (7) rewashing the feet in 
a place other than the one where one performed ghusl. In other words, if the person 
was standing in a basin with his feet submerged in water, it is recommended that he 
wash them again outside the basin. 

As for the utterance of the basmalah at the beginning of one’ s ghusl, it is obliga- 
tory if the person concerned is informed of the rulings on major ablutions and re- 
lated matters and is mindful of what he is doing. This requirement does not apply to 
those who are ignorant or forgetful; consequently, no mention of it is made among 
the obligations involved in minor ritual ablutions. 

Moreover, as we saw in our discussion of minor ritual ablutions, neither the 
Shafiis nor the Hanbalis recognize any distinction between that which is recom- 
mended and that which is based on the prophetic Sunnah. 

102. The Hanafis list the following as Sunnah-based practices associated with 
major ablutions: (1) beginning with a conscious intention in one’s heart; (2) saying 
out loud something like, “I intend to perform major ritual ablutions for the removal 
of major ritual impurity”; (3) uttering the basmalah at the beginning; (4) washing 
one’s hands up to the wrists three times; (5) washing one’s genital area after this 
even if it has no impurity on it; (6) removing any impurities from the body before 
commencing ghusl; (7) performing minor ritual ablutions such as those performed 
before ritual prayer; (8) delaying the washing of one’s feet until one has completed 
the ghusl if one is standing in a place where the water will collect around one’s feet, 
such as a small basin. However, if one is standing on top of a rock, for example, or 
is wearing clogs, it is not necessary to delay washing his feet. The reason for this 
ruling is that in the first situation, one would be standing in the same water which is 
running off one's body, as a result of which it would be likely to contain some 
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impurities; hence, it is an emulation of the Prophet’s example to delay washing the 
feet till last in such a situation; (9) beginning by washing one’s head three times 
before washing one’s body, in which case the first washing is obligatory while the 
second and the third are based on the prophetic Sunnah; ( 1 0) rubbing as one washes; 
(11) washing the right side before the left, and washing each side three times; ( 1 2) 
and maintaining the temporal order described here. 

All practices that are classified as ‘Sunnah-based’ for minor ritual ablutions 
(and that have been presented earlier) are classified similarly with respect to ghusl. 

As for recommended practices associated with ghusl , they include all those 
actions which are recommended in association with minor ritual ablutions; the only 
exception to this is the traditional prayer or supplication, the use of which is recom- 
mended with minor ritual ablutions, but not with the ghusl', the reason for this is 
that when one performs ghusl, one tends to be standing in ‘used’ water, which is 
likely to be contaminated by impurities. 

* * * 

As for the Shafiis, they list the following as Sunnah-based practices associated 
with major ablutions: ( 1 ) Utterance of the bcismalah as one consciously intends the 
performance of ghusl, (2) Washing the hands up to the wrists as one does in minor 
ablutions; (3) Performance of minor ablutions before commencing ghusl, including 
the rinsing out of the mouth and the nose. If someone performs minor ablutions, 
then has an occurrence of hadcith, he is not required to repeat them since despite the 
invalidation of his ablutions, he has successfully emulated the Sunnah in this re- 
gard. However, there are some Shafiis who hold that if one’s minor ablutions are 
invalidated before one begins major ablutions, is it necessary to repeat them; (4) 
Rubbing every part of the body which one washes with his hands; (5) Maintaining 
continuity; (6) Washing the head before the rest of the body; (7) Washing the right 
side before the left; (8) Removing any dirt or impurities which would not prevent 
water from making contact with the skin [since if they would prevent such contact, 
removing them would be obligatory]; (9) Covering one’s private parts even if one is 
alone; (10) Washing each part of the body three times; (1 1) Parting the hair, the 
fingers and the toes [so that water flows in-between] ; ( 1 2 ) Refraining from shaving 
one’s hair or trimming one’s fingernails and toenails before performing major ab- 
lutions; (13) Uttering the dhikr [that is, particular phrases which are repeated as a 
means of invoking the remembrance of God] associated with minor ablutions; (14) 
Refraining from asking for someone else’s help without good reason; (15) Facing 
the qiblah', (16) Washing in a place where one will not be exposed to a spray of 
water; (17) Refraining from shaking the water off one’s body; (18) Refraining from 
unnecessary speech; (19) In the case of the woman, inserting into her vagina a piece 
of cotton soaked in musk or some other pleasant fragrance if it is available — pro- 
vided that she is not in a state of ihram, fasting, or in mourning for a deceased 
husband; otherwise, she should not do so; (20) Washing the higher parts of the body 
before the lower ones with the exception of the genital area, because it is a Sunnah- 
based practice to wash this area before performing minor ablutions lest they be 
invalidated by touching it. When washing the genitals, one should consciously in- 
tend the removal of hadcith from them. Lastly, as noted earlier, the Shafiis make no 
distinction between practices that are Sunnah-based and those that are recommended. 

144 



http : //ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 




RITUAL PURITY 



* * * 

As for the Malikis, they list only four Sunnah-based practices associated with 
major ablutions, namely: (1) washing one’s hands up to the wrists as one does 
before minor ablutions, (2) rinsing out one’s mouth, (3) rinsing out one's nose and 
expelling the water afterwards ( istinshaq ) and (4) wiping the ear canal. 

As for recommended practices connected with major ablutions, the Malikis 
include the following ten: (1) Uttering the basmalah as one begins; (2) beginning 
by removing impurities from one’s genital area and the rest of the body, as well as 
any dirt which would not hinder the water from making contact with the skin (bear- 
ing in mind that if it would hinder such contact, its removal would be obligatory); 
(3) performing ghusl in a ritually pure place; (4) beginning by washing each of the 
parts of the body involved in regular ablutions three times; (5) washing the higher 
parts of the body before the lower ones with the exception of the genitals, as it is 
considered desirable to wash this area before everything else lest one’s minor ablu- 
tions be invalidated by having touched it; this same ruling applies to both the man 
and the woman even if the woman’s ablutions would not be invalidated by her 
touching her vagina; (6) washing the head three times and ensuring that the water 
covers it entirely each time; (7) first covering the right side of one’s body with 
water, back and front, ensuring that the water covers the arm down to the elbow 
[below which is not necessary since by this time, one will already have performed 
regular ablutions, which include washing both hands and arms up to the elbows], 
then doing the same on the left side; (8) using as much water as one needs to wash 
the various parts of one’s body, and no more; (9) keeping in mind one’s intention 
until one’s ablutions are completed; and (10) only speaking in order to make men- 
tion of God or to say something which needs to be said. 

As for those situations in which it is a Sunnah-based practice to perform ghusl, 
the Malikis list the following three: (1) On Friday for someone who intends to pray 
the congregational prayer, even if one is not actually in need of a bath. The time 
during which this ghusl may be performed extends from daybreak to the time soon 
before one leaves for the mosque. Hence, if one performs this ghusl before day- 
break or at a time other than when he intends to leave for the mosque, he will not 
have emulated the Sunnah, and he must repeat his major ablutions if he wishes to 
do so. (2) On the two holidays, the Day of Fast-breaking and the Day of Sacrifice. 
The practice of performing major ablutions on these two days is most preferably 
classified as Sunnah-based, even though the prevailing view is that it is simply 
recommended. The time period for this ghusl begins with the final sixth of the 
night, although it is recommended that one perform it after daybreak. Moreover, it 
is not necessary for it to be performed in direct connection with one’s going to the 
piace where the holiday prayer will be prayed, since this ghusl is performed not for 
the sake of the prayer, but for the sake of the day itself. Hence, one is called upon to 
perform it even if one does not go out for the prayer. (3) When one enters a state of 
ihratn, in which case it is considered to be an emulation of the Sunnah even for 
women who are menstruating or still having postpartum bleeding. 

Lastly, the Malikis specify eight situations in which it is recommended that one 
perform major ablutions, namely: (1) when one has administered major ablutions 
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to someone who has died; (2) when one enters Mecca to perform the circumambu- 
lation of the Ka'bah (in which case it is not recommended for women who are 
menstruating or postpartum); (3) when one is about to perform the standing at Mt. 
‘Arafah, in which case it is also desirable for women who are menstruating and 
postpartum; (4) when one is about to enter the city of Medina (may abundant bless- 
ings and peace be upon its inhabitants); (5) when one first embraces Islam without 
being in a state of major ritual impurity; (6) in the case of a young girl who has been 
instructed to perform ritual prayer and who has had sexual relations with an adult 
man; (7) in the case of a young boy who has been instructed to perform ritual prayer 
and who has had sexual relations with a female capable of tolerating intercourse; 
and (8) when a woman who has had chronic vaginal bleeding is cured of this condi- 
tion. 

According to the Hanafts, there are four situations in which it is an emulation 
of the prophetic Sunnah to perform major ablutions: (1) On Friday when one in- 
tends to pray the congregational prayer. This ghusl is for the sake of the prayer, not 
the day as such; hence, if someone performed major ablutions following the dawn 
prayer, after which he had an occurrence of hadath and performed regular ablu- 
tions, then prayed the Friday prayer, he would not have emulated the Sunnah. (2) 
On the two holidays, the Day of Fastbreaking and the Day of Sacrifice. Like the 
Friday ghusl, this is performed for the sake of the prayer, not the day itself. (3) 
When one is in a state of ritual consecration ( ihrdm ) for the performance of the 
greater or lesser pilgrimage. (4) When one is about to perform the standing on Mt. 
‘Arafah. 

As for those situations in which it is recommended that one perform major 
ablutions, they are as follows: (1 ) When someone returns to full mental functioning 
after either suffering from insanity, a loss of consciousness, or drunkenness, pro- 
vided that one finds no wetness on his body or clothing; if one does find such 
wetness and is certain that it is semen or suspects that it might be either semen or 
pre-seminal fluid, he is obliged to perform ghusl. On the other hand, if he only 
suspects that it is either pre-seminal fluid or wadi, the secretion which sometimes 
follows urination, he is not obliged to do so, as in the case of someone who has 
awakened from sleep. (2) After undergoing cupping. (3) On the night before the 
day which marks the midpoint of the month of Sha'ban. (4) On the night before one 
stands on Mt. ‘Arafah. (5) On the “Night of Power” (Laylat al-Qadr) [traditionally 
considered the 27 th of Ramadan], (6) When one stands at Muzdalifah on the morn- 
ing of the Day of Sacrifice. (7) Upon entering Mina on the Day of Sacrifice to 
throw pebbles at the three stone pillars. (8) When entering Mecca to circumambu- 
late the Ka‘bah on the Day of Sacrifice [10 Dhu al-Hijjah], (9) Before performing 
the prayers for solar and lunar eclipses and the prayer for rain. ( 1 0) When someone 
experiences a fright, or when the night is particularly dark or the wind is particu- 
larly strong. (11) When entering Medina, the city of the Prophet. (12) Before at- 
tending a gathering of people. (13) When one wears a new garment. (14) After 
administering major ablutions to someone who has died. (15) When one has re- 
pented of a sin. ( 1 6) After returning from a trip. ( 1 7) When a woman who has had 
chronic vaginal bleeding finds that her flow of blood has stopped. (18) When some- 
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one embraces Islam without having been in a state of major ritual impurity; other- 
wise, a new believer is obliged to perform ghusl. 

In addition, some Hanafis add a further category, that of ‘duty’. Those situa- 
tions in which it is a duty to perform major ablutions are as follows: ( 1 ) Administer- 
ing major ablutions to a dead person (although the more correct view is that this rite 
is a collective obligation for Muslims; that is, if one Muslim performs this task, it is 
not required of everyone else). (2) The performance of major ablutions by someone 
who has embraced Islam when in a state of major ritual impurity or who reaches 
puberty by having a ‘wet dream' [rather than simply by reaching a particular age], 
although in reality, major ablutions are obligatory in both these situations. As for a 
woman who becomes a Muslim after the termination of her menstrual period, it is 
recommended, but not obligatory, that she perform major ablutions. The reason for 
this is that whereas the major ritual impurity resulting from sexual discharge is not 
removed by someone's becoming a Muslim, that resulting from menstruation will 
have been removed before her conversion [by virtue of her flow having stopped and 
the subsequent passage of time], 

^ 

As for the Shafiis, they hold that all situations in which it is not obligatory to 
perform ghusl are classified as Sunnah, as they make no distinction between Sunnah- 
based practices and those which are merely recommended. As for those situations 
in which performing major ablutions is considered an emulation of the prophetic 
Sunnah, they list nineteen: (1) On Fridays for those who intend to perform the 
congregational prayer. The time period for this ghusl begins with the call to the 
dawn prayer and ends when the imam leading the Friday prayer has concluded his 
greetings. It is not a Sunnah-based practice to repeat this ghusl, even if after per- 
forming it one has an occurrence of hadath. (2) After one has administered major 
ablutions to someone who has died, regardless of whether the person who per- 
formed them is ritually pure or not. The time period for this ghusl begins when one 
finishes performing major ablutions on behalf of the deceased, and ends when or if 
the person concerned decides not to perform this ghusl. The same ruling applies if 
one has administered sand ablutions to the deceased. (3) On the two holidays, the 
Day of Fastbreaking ( ‘Id al-Fitr) and the Day of Sacrifice ( ‘Id al-Adha), even if one 
does not intend to perform the feast day prayer, since the purpose for this ghusl is 
simply to make oneself more presentable. The time period for ghusl begins at mid- 
night before the day itself, and ends at sundown. (4) When someone becomes a 
Muslim without being in a state of major ritual impurity. If the person who em- 
braces Islam is in a state of major ritual impurity, however, the performance of 
ghusl is obligatory even if he or she had performed ghusl while still an unbeliever, 
since such an instance of ghusl would lack validity. The time period for this ghusl 
begins when one embraces Islam and ends cither with one’s rejecting Islam or by 
virtue of the passage of time. (5) Before praying the prayer for rain or the prayers 
for the eclipse of the sun or the moon. This ruling applies to anyone who intends to 
pray one of these prayers even if at home. In relation to the prayer for rain, the time 
period for this ghusl begins when one decides to recite the prayer if the intention is 
to pray alone, and when people have gathered for the prayer if one’s intention is to 
pray with others. As for the prayers for the solar and lunar eclipses, the time period 
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for the performance of ghusl begins when the sun or the moon starts to change, and 
it ends once the eclipse is fully past. (6) When one has regained full mental func- 
tioning after having suffered insanity or a loss of consciousness. This ghusl may be 
performed in emulation of the prophetic Sunnah as early as one moment after re- 
gaining one’s mental faculties provided that no emission of semen has taken place; 
otherwise, ghusl is obligatory. (7) Before one performs the standing on Mt. ‘Arafah. 
The time period for this ghusl begins at dawn on the Day of ‘Arafah and it ends at 
sundown of the same day. (8) Before one stands at Muzdalifah, provided that one 
has not performed ghusl before standing on Mt. ‘Arafah, since in the latter case, the 
first ghusl is sufficient. The time period for this ghusl begins at sundown. (9) Before 
standing at the sacred hajj station at Muzdalifah, an explanation of which will be 
found in the section on the greater pilgrimage. (10) Before casting pebbles at the 
three stone pillars at Mina [which stand as a symbol of evil] if one intends to do so 
on a day other than the Day of Sacrifice [10 Dhu al-Hijjah, known variously as ‘Id 
al-Adha and Yawm al-Nahr ]. (11) When one's body gives off an unpleasant odor on 
account of perspiration, dirt, and the like. ( 1 2) Before one leaves to attend a gather- 
ing devoted to worship or edifying conversation. This ruling is a lovely feature of 
the Islamic law, since it would not be fitting for someone to be a cause of offense to 
others due to the disagreeable odor he gives off. (13) After one has undergone cup- 
ping and venesection, since the performance of major ablutions restores the body’s 
vitality, thereby helping to compensate for the loss of blood. (14) Before secluding 
oneself for the sake of contemplation and worship, since it is only fitting that some- 
one who wishes to devote himself to intimate conversation with his Lord should 
wish to be clean. (15) Before entering the city of the Prophet, that is, Medina. (16) 
Every night during the month of Ramadan. (17) When a young boy reaches puberty 
by virtue of his age; whereas if he reaches puberty by having a “wet dream,” ghusl 
is obligatory, as previously mentioned. (18) When a nearby riverbed begins to flow 
again due to rainfall or during the season when the Nile floods its banks, since 
ghusl in this situation is a way of expressing one’s thanks to God Almighty. (19) 
When a woman [who has been divorced or widowed] completes her ‘ iddah , or 
waiting period, since from this time on a suitor might approach her, in which case it 
most fitting for her to be clean and presentable. 

* * * 

As for the Hanbalis, they list sixteen occasions on which it is an emulation of 
the prophetic Sunnah to perform major ablutions; (1) On Friday for those who 
intend to participate in the congregational prayers, provided that they actually per- 
form the congregational prayer. (2) On the major religious holidays [such as the 
Day of Fastbreaking and the Day of Sacrifice] if the person concerned attends the 
congregational prayers and actually performs them. Because this ghusl is performed 
not for the sake of the day itself, but for the sake of the prayer, it will not suffice for 
one to perform it before dawn or after the prayer is past. (3) Before praying the 
prayers for the solar and lunar eclipses. (4) Before praying the prayer for rain. (5) 
After administering major ablutions to someone who has died. (6) After regaining 
full mental functioning if one has suffered from insanity and after regaining con- 
sciousness after fainting, provided that no major ritual impurity occurred while in 
either state. (7) Before each ritual prayer for a woman who suffers from chronic 
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What must not be done by someone in a state of major ritual impurity 
before performing major ablutions in preparation to enter a mosque, read 

the Qur’an, and the like 

Someone in a state of major ritual impurity is forbidden to undertake any act whose 
permissibility is dependent on the prior performance of minor ritual ablutions. Hence, 
a person in a state of major ritual impurity is not allowed to perform any obligatory 
or supererogatory prayers unless he has no water available to him or is unable to 
use water due to illness or some other cause, the details concerning which will be 
discussed below in the section on tayammum or sand ablutions. As for fasting, be it 
obligatory or supererogatory, it is valid even if the person fasting is in a state of 
major ritual impurity. Thus, for example, if a man has sexual relations with his wife 
before dawn during Ramadan and does not perform ghusl before daybreak, his 
fasting will still be valid, as will be mentioned in the section below on fasting. 

Acts of piety which are forbidden to those in a state of major ritual impurity 
include the recitation of the Qur’an, and even more, the touching of the Qur’an. 
After all, even someone in a state of minor ritual impurity is forbidden to touch the 
written Qur'an; hence, this is all the more true for someone in a state of major ritual 
impurity. Such acts also include entering a mosque. Nevertheless, the Lawgiver has 
provided conditions under which someone in a state of major ritual impurity may 
recite brief passages from the Qur’an and/or enter a mosque. Detailed rulings con- 
cerning these conditions are given below for each of the four schools. 1 " 3 



vaginal bleeding. (8) When one is in a state of ritual consecration ( ihram ) for the 
greater or lesser pilgrimage. (9) When entering the sacred precincts of the Ka‘bah. 
(10) When entering Mecca. (11) Before one stands on Mt. ‘Arafah. (12) Before 
standing at Muzdalifah. (13) Before casting pebbles at the three stone pillars at 
Mina. (14) Before circumambulating the Ka‘bah on the 10 lh of Dhu al-Hijjah, which 
is a pillar of the greater pilgrimage. ( 1 5) Before performing the circumambulation 
of farewell [at the conclusion of the greater pilgrimage]. 

103 According to the Malikis, those in a state of major ritual impurity are only 
allowed to recite one or two verses of the Qur’an, and provided that they do so in 
one of two situations: (1) when the person is reciting from the Qur’an with the 
intention of seeking protection against an enemy or some other danger, and (2) 
when the person is citing textual support from the Qur’an for a given legal ruling. 
Apart from these two situations, no one in a state of major ritual impurity is allowed 
to recite any of the Qur'an, be it a large or a small amount. 

As for entering a mosque, it is forbidden for a person in a state of major ritual 
impurity to do so in order to spend the night inside or simply to pass through the 
mosque on his way to some other place. However, such a person is allowed to enter 
a mosque in two situations: In the first situation, the person can find no water with 
which to bathe himself anywhere except inside the mosque. At such times he is 
permitted to go the mosque to wash. A similar situation would be for the only pail 
or rope with which water is drawn to be inside the mosque such that the person has 
no choice but to go in the mosque in order to fetch them. This type of situation used 
to be quite common in villages which had no running water. Now, however, with 
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running water available virtually everywhere, there no longer exist fountains or 
basins set aside specifically for ritual ablutions. Rather, what we have are water 
faucets to which one gains access by going in through a door that does not lead 
directly into the mosque. Hence, the person in a state of major ritual impurity must 
enter through such a door and not enter the mosque. Nevertheless, in the event that 
he finds a mosque which lacks running water and which has no separate room for 
the performance of ablutions such that the only water available is inside the mosque 
itself, he may go inside the mosque to bathe himself, but before doing so he must 
first perform sand ablutions. 

In the second situation, the person has reason to fear that he is in danger and has 
no place to seek refuge but the mosque; in such a case, the person may perform 
sand ablutions, then go inside the mosque and spend the night there while he waits 
for the danger to pass. This ruling applies if the person is a local resident and is in 
good health. However, if he is a traveler or is both in a state of major ritual impurity 
and ill and unable to use water, he may perform sand ablutions, enter the mosque 
and pray inside based on these sand ablutions. However, he may not spend the night 
there unless it is a necessity; if he spends the night there and has a “wet dream,” he 
should leave the mosque promptly, and if he is able to perform sand ablutions quickly 
as he leaves, this is commendable. 

In sum, then, it is not permissible for a person in a state of major ritual impurity 
to enter a mosque without some clear necessity. 

ik % 

According to the Hanafis, someone in a state of major ritual impurity is forbid- 
den to recite the Qur’an, regardless of how long or short the passage happens to be, 
in all but two situations: (1) when uttering the basmalah (“In the name of God, the 
Most Gracious, the Most Merciful”) before initiating some important action, de- 
spite the fact that it contains words from the Qur’an, and (2) when reciting a short 
verse from the Qur’an as a means of praying for God's blessing on someone or to 
praise someone by it, for example, by saying, “O my Sustainer! Grant Thy forgive- 
ness unto me and unto my parents” (71 :28) or, “[may they be] firm and unyielding 
towards all deniers of the truth, [yet] full of mercy towards one another “ (48:29). 

The Hanafis also hold that those in a state of major ritual impurity are forbid- 
den to enter a mosque unless required to do so by necessity. As for the meaning of 
‘necessity’ in this context, it is determined by the circumstances. For example, it 
might involve a situation in which someone can find no water with which to bathe 
himself anywhere but inside the mosque, as is the case in some locations. If this is 
the case, the person may pass through the mosque in order to reach the place where 
the water is located in order to bathe. However, he must perform sand ablutions 
before passing through. Like the Malikis, the Hanafis recognize that someone might 
be obliged to go into a mosque for fear of some danger, in which case he must 
perform sand ablutions before entering. 

In short, the performance of sand ablutions by someone who needs to enter a 
mosque but is in a state of major ritual impurity is sometimes a duty, and at other 
times, simply recommended. It is a duty in the following two situations: (1) when 
someone enters a state of major ritual impurity while outside the mosque, after 
which he is obliged to enter the mosque for some reason, and (2) when someone 
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goes to sleep in a mosque while in a state of ritual purity, then has a ‘wet dream', 
after which he is obliged to stay for a period of time in the mosque for fear of some 
harm which might otherwise come to him. 

In other situations, it is not obligatory but recommended that a person in a state 
of major ritual impurity perform sand ablutions. For example, if someone enters a 
state of major ritual impurity while inside the mosque [yet without being obliged to 
stay for a prolonged period], it is recommended that he perform sand ablutions 
when he wishes to leave. Similarly, if someone in a state of major ritual impurity is 
obliged for some reason to go into a mosque without being able to perform sand 
ablutions first, after which the necessity ceases to exist and he comes out again, it is 
recommended that he perform sand ablutions so that, at the very least, he will have 
performed sand ablutions before he passes through the mosque again. Neverthe- 
less, when sand ablutions are performed in this type of situation, one is not allowed 
to recite the Qur'an or pray on the basis of them. 

As for the roof of a mosque, it is subject in such situations to the same rulings 
which apply to a mosque’s interior, although someone in a state of major ritual 
impurity is permitted to enter the mosque’s outer courtyard without performing 
sand ablutions. The same ruling as that which applies to the mosque’s interior like- 
wise applies to the prayer rooms or tents erected for prayers to be performed on the 
Day of Fastbreaking, the Day of Sacrifice, and/or a funeral, as well as the prayer 
rooms ( khaniqah ) used by Sufi orders. As for mosques attached to schools, if they 
are public in the sense that no one is forbidden to come and pray in them, or if, 
when they are closed, a group of the school’s residents gather inside them, they are 
subject to the same rulings as all other mosques; otherwise, they are not. 

* * * 

As for the Shafiis, they hold that it is forbidden for someone in a state of major 
ritual impurity to recite even a single word of the Qur’an if his intention in doing so 
is to chant it; however, if one’s intention is simply to keep God in remembrance, or 
if he utters words from the Qur’an unintentionally, it is allowed. Examples of the 
utterance of words from the Qur’an as a means of keeping God in remembrance are 
for someone who is about to eat to say, “In the name of God, the Most Gracious, the 
Most Merciful,’’ or for someone mounting a riding animal to say, “Limitless in His 
glory is He who has made [all] this subservient to our use — since [but for Him], we 
would not have been able to attain to it” (42: 1 3). 

If someone has no access to either tahur water or tahur soil, he may recite the 
Qur'an as part of the obligatory prayers which he is allowed to perform under such 
circumstances; the same applies to a woman whose menstrual cycle has ended or 
who has had postpartum bleeding and needs to perform a ghusl but has no access to 
water or soil which is tahur. As for passing through a mosque, it is permissible for 
someone in a state of major ritual impurity as well as a menstruating woman or a 
woman with postpartum bleeding provided that they do not linger there for any 
period of time, and provided that there is no danger of them contaminating the 
mosque with impurities. Hence, such a person may come in through one door of the 
mosque and leave through another. However, he or she may not enter and leave 
through the same door, since it indicates that he or she lingered inside. On the other 
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hand, if the person’s original intention was to leave through a door other than the 
one through which he entered, after which it became apparent that he would have to 
leave through the same door, this is not forbidden. 

In case of necessity, a person in a state of major ritual impurity may stay the 
night inside a mosque; if, for example, someone goes to sleep in a mosque [while in 
a state of ritual purity], then has a "wet dream’ but faces difficulty in leaving be- 
cause the doors are locked or out of fear for himself or his possessions, he may stay. 
However, such a person must perform sand ablutions with soil other than that con- 
nected with the mosque if he can find no water, but if he finds sufficient water to 
perform minor ritual ablutions, he must do this. 

* * * 

According to the Hanbalis, someone in a state of major ritual impurity may 
recite a passage from the Qur’an which amounts to less than a short verse or the 
equivalent amount of a long verse, but he is forbidden to recite more than this. It is 
also permissible for such a person to invoke the remembrance of God by uttering 
phrases which contain wording from the Qur’an, such as uttering the basmalah 
before partaking of food or saying when about to set off on a mount, “Limitless in 
His glory is He who has made [all] this subservient to our use — since [but for Him], 
we would not have been able to attain to it” (43:13). 

As for passing through a mosque and lingering there without staying the night, 
it is permissible to someone in a state of major ritual impurity, as well as to a 
woman who is menstruating or experiencing postpartum bleeding provided that 
there is no danger of contaminating the mosque with impurity. It is also permissible 
for someone in a state of major ritual impurity to stay the night in a mosque, even 
when there is no urgent necessity involved, if he has performed minor ritual ablu- 
tions. As for a woman who is menstruating or having postpartum bleeding, she is 
not allowed to stay the night in a mosque based on the performance of minor ritual 
ablutions unless her bleeding has stopped. 
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On Menstruation 

The subject of menstruation will be discussed under three main headings: (1) the 
definition of menstruation, which encompasses topics such as how blood is deter- 
mined to be menstrual flow and the colors which such blood may have, the amount 
of blood required in order for a woman to be considered to be menstruating, the age 
range within which girls or women may correctly be said to be menstruating, the 
question of whether a pregnant girl or woman can be said to menstruate, and other 
matters pertinent to such a definition; (2) how long menstruation tends to last and 
conversely, the number of days out of each month during which a girl or woman 
remains free of menstrual flow; and (3) the meaning of istihadah, i.e., a condition 
characterized by chronic vaginal bleeding. 

The definition of ‘menstruation’ 

As used generally in the Arabic language, the word rendered ‘menstruation’ here, 
that is, al-hayd, means ‘flow’ . Hence, one might say, hada al-wadl, meaning, “Water 
flowed through the riverbed,” or hadat al-shajarah, that is, “The tree gave off red 
resin.” The same verb is used with respect to a woman whose menstrual blood has 
begun to flow. Other Arabic words used to refer to menstruation include al-tamth, 
al-dahk, and al- i'sar. 

As for the meaning of al-hayd as it is used in the context of Islamic jurispru- 
dence, the following footnote includes a detailed presentation of the views of the 
four schools. The aim of this presentation is to help readers commit the information 
to memory and to gain a good understanding of matters such as what menstrual 
blood is, whether a pregnant girl or woman may be said to menstruate, the age 
range within which menstruation is possible, and the amount of blood required in 
order for the flow to be classified as menstruation. 104 



104. The Malikis define menstrual flow as "blood which flows spontaneously 
out of a woman’s vagina during those years in which she would normally conceive, 
even if it takes place in a single gush.” In what follows we shall offer explanations 
for each term of this definition. 

As used by the Malikis here, the word ‘blood’ refers to blood which is bright 
red, or which is yellow or dark brown. In the Malikis’ view, menstrual blood can be 
any of these colors, although the most widely accepted Maliki view is that men- 
strual flow is, specifically, that blood which is pure red. Hence, if a woman who is 
within the age range for menstruation has a vaginal flow of a yellowish or brownish 
liquid, she is considered to be menstruating just as she would be if she had a flow of 
red blood. Some Malikis hold that menstrual flow is restricted to red blood and 
does not include secretions which are yellow or dark brown, whereas others hold 
that if yellowish or brownish vaginal secretions occur during the time of the month 
in which the woman concerned would normally menstruate, then they, too, are clas- 
sified as menstrual flow; otherwise, they are not. Moreover, some more discerning 
thinkers [among the Malikis] hold that this latter view is the most valid one. 
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As for the phrase, “which flows spontaneously out of a woman's vagina”, it 
means that actual menstrual flow takes place of its own accord. Hence, if the blood 
flows out of the vagina due to childbirth, it is not menstrual flow, but postpartum 
vaginal bleeding, which will be discussed below. Similarly, if the flow of blood 
takes place due to perforation of the hymen, it is clearly not menstrual flow but 
rather, is like that which flows from someone's hand, nose or any other part of the 
body which is wounded; hence, all the woman is required to do in such a situation 
is to cleanse the area which was contaminated with blood. 

If vaginal bleeding occurs at some time other than the woman's regular men- 
strual period due to a medication she has taken, the Malikis do not refer to it as 
menstrual flow; hence, if such a flow occurs, the woman must fast and pray as she 
would otherwise. Yet, despite the fact that the days on which such flow occurs are 
not counted toward the completion of her menstrual period, she must do a compen- 
satory fast later due to the possibility that it may have been actual menstrual flow. 
If, by contrast, she takes medication which prevents vaginal bleeding at times other 
than her regular period, she is then considered not to be menstruating, and these 
days on which she has no vaginal flow are counted toward the fulfillment of the 
minimum number of ritually pure days she is to have each month. However, it is not 
permissible for a woman either to prevent her periods from coming or to hasten 
their onset if this is harmful to her health, since the preservation of one's health is a 
duty. In sum, then, menstrual flow must come out of a woman's vagina; in other 
words, if it came out of the anus or any other part of her body, it would not be 
menstrual flow. In addition, it must come out spontaneously rather than due to 
some extraneous cause. 

As for the phrase, “during those years in which she would normally conceive,” 
it means that if a girl who is still too young to menstruate or an older, post-meno- 
pausal woman experiences vaginal bleeding, this is not to be considered menstrual 
flow. In the Maliki view, then, if a girl who is younger than nine years old experi- 
ences vaginal bleeding, it may not be considered menstrual flow; if the girl is nine 
years of age, experienced women or a reliable physician are to be consulted about 
the matter. If their judgment is that the girl's flow of blood is a result of menstrua- 
tion, so be it; otherwise, it is assumed not to be. And the same holds true for girls 
ten to thirteen years of age. Once a girl reaches the age of fourteen, she is consid- 
ered an adolescent and no such consultation is required if she experiences vaginal 
bleeding. As for an older woman, if she is fifty years old and she has a flow of blood 
from her vagina, the event should likewise be brought before those with expertise 
in such matters and she should act on the basis of their judgment. This ruling ap- 
plies to women between fifty and seventy years of age. However, if a woman sev- 
enty years old or more has vaginal bleeding, it can in no way be considered men- 
strual flow. In such a case, the Malikis refer to the flow as istihadah, or chronic 
vaginal bleeding, whereas they view vaginal bleeding on the part of a young girl 
less than nine years old as due to pathology and dysfunction. On this point, then, 
the Malikis differ with the Hanafis, who use the term istihadah to refer to vaginal 
bleeding on the part of either an elderly woman or a young girl less than nine years 
old. 

In addition, the Malikis hold that a pregnant woman menstruates; hence, if a 
pregnant woman experiences vaginal bleeding two months after conception — two 
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months being the period of time in which it generally becomes apparent that a 
woman is pregnant — her menstrual period is estimated to be twenty days long. This 
estimation continues to be valid until the sixth month of pregnancy if she continues 
to have vaginal bleeding; if, at this point, the woman goes on having vaginal bleed- 
ing, her menstrual period is estimated to be thirty days long. This estimation re- 
mains in effect until she gives birth. If, on the other hand, a pregnant woman has 
vaginal bleeding during the first or second month after conception, her menstrual 
period will be estimated at its usual length. This topic will be further clarified 
below in the sections entitled, “The period during which menstruation takes place” 
and “The period during which a woman is ritually pure.” [The view that a pregnant 
woman is capable of menstruating appears to be based on the state of medical knowl- 
edge prevalent at the time this book was written - t.n.]. 

As for the phrase, “even if it takes place in a single ‘gush’”, it indicates a flow 
of blood which takes place over a very short period of time. What this means is that 
even if only an insignificant amount of blood is passed, a woman is still considered 
to be menstruating, the result being that she is not allowed to perform ritual prayer 
until she has been purified of such vaginal bleeding. Similarly, if she is fasting, her 
fasting ceases to be valid and she is required to make it up later. However, in the 
case of a woman who was recently divorced or widowed, such a small amount of 
blood cannot be counted as one of the four menstrual periods which must pass 
before her waiting period (‘ iddah ) is complete; rather, in order to be considered 
menstruation, the flow must continue for an entire day or part of a day. 

* * * 

As for the Hanafis, they hold that menstruation may be considered either as a 
type of hadath such as the passing of wind, or as a ritually impure substance such as 
urine. In the former case, they define it as a legal state in which the woman is said 
to be as a result of her vaginal bleeding, and because of which she is forbidden to 
have sexual relations, to perform ritual prayer and to fast, as well as to engage in 
other activities which will be mentioned in the section below dealing with the things 
that a woman who is menstruating is not allowed to do. In the latter case, menstrua- 
tion is defined as “a flow of blood from the womb of a woman who is not pregnant, 
and who is neither [too] young to conceive nor old enough to be post-menopausal”; 
in addition, they stipulate that the flow of blood must not be a result of either child- 
birth or illness. 

The word ‘blood’ as used in this definition includes blood of six different col- 
ors, namely: red, brown, green, soil-color, yellow and black. Hence, if the liquid 
which flows out of the woman’s womb is one of these colors, it is considered to be 
menstrual flow provided that it reach the visible portion of her vagina, that is, the 
portion of her vagina which is visible when she is in a sitting position. If she be- 
comes aware of a flow of blood internally and places a piece of cotton or some 
similar material in the opening, thereby preventing the blood from reaching the 
visible portion of her vagina, she will not be considered to be menstruating; simi- 
larly. if she is fasting and senses that menstrual flow has begun internally, and if she 
then inserts a piece of cotton, cloth, etc. in the opening to keep it from reaching the 
outer part of the vaginal area, her fasting will remain valid. The Hanafis also hold 
that once the woman’s menstrual flow has reached the outside of the vagina, she is 
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thereby considered to be menstruating even if the blood is not flowing at a given 
moment. In other words, she might experience a visible flow of blood, after which 
the flow stops before the time when her period customarily ends, then begins to 
flow again. In such a case, she is still considered to be menstruating even during the 
period of time in which the flow has stopped. Hence, one may not say that men- 
struation is the blood itself; otherwise, how could a woman be considered to be 
menstruating even during the cessation of her blood flow? Rather, the Hanafis hold 
that in this type of situation, a woman is declared, legally speaking, to be menstru- 
ating in the sense that the Lawgiver has declared her to be in this state even if no 
blood is actually flowing. 

By adding the phrase, “a woman who is not pregnant”, the Hanafis assert that 
vaginal bleeding experienced by a pregnant woman is not to be classified as men- 
strual flow. As for the phrase, “who is neither [too] young to conceive nor old 
enough to be post-menopausal”, it excludes from the category of “menstrual flow” 
any vaginal bleeding experienced either by a young girl who is less than seven 
years old or by a woman over fifty-five years old, sometimes described as “in de- 
spair of menstruating again.” This is the most widely held view among the Hanafis; 
however, if a woman who is over fifty-five years old has heavy vaginal bleeding 
similar to menstruation, it is [not] considered to be menstrual flow. 

In sum, the Hanafis hold that vaginal bleeding which is experienced by a preg- 
nant woman, by a young girl less than seven years old, or by a woman who has 
gone through menopause is not to be referred to as menstrual flow, but rather, as 
istihadah, or chronic vaginal bleeding. As for bleeding which results from the per- 
foration of the hymen, the ruling on it is self-evident since it does not originate in 
the womb; hence, it is commonly agreed not to be menstrual flow. 

It may also be noted that there are some who define menstrual flow simply as 
“blood which has flowed from a woman’s womb.” The basis for this is that [the 
notion that] the blood which flows in cases of istihadah does not originate in the 
womb, which serves as a 'container' for an unborn child but that rather, it originates 
in the vagina itself. Perhaps this painstaking analysis should be left to medical spe- 
cialists; after all, since scholars of Islamic jurisprudence have specified the age 
range within which a female is generally capable of menstruating and defined a 
maximum and minimum length of time for a woman's menstrual period, anything 
beyond this may be seen as a type of scrutiny which need not be engaged in by 
anyone but medical experts who are capable of providing a practical definition of 
the difference between regular menstrual flow and chronic vaginal bleeding and 
determining whether they originate in the same place or not. 

5{C >}C 

According to the Shafiis, menstrual flow is defined as “a flow of blood from the 
vagina of a woman who is free from any illness which would cause such a Bow, 
who is at least nine years old, and whose flow of blood is not due to childbirth." 

The word ‘blood’ as used in this definition refers to any vaginal secretion which 
has one or more of the colors of blood, namely, (1) black, which is the darkest of the 
possible colors of blood, (2) dark red, (3) light red, (4) brown, or (5) yellow. There 
are some who hold that 'yellow' as used here refers to a color which is bolder than 
'soil-colored', while others hold the opposite. Be that as it may, all such colors are 
included in the description of menstrual flow. As for the phrase, “from the vagina of 
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a woman”, it refers to the outermost portion of the uterus or womb; hence, accord- 
ing to the Shafiis, the blood flows from a ‘vein' in the outermost portion of the 
womb, whether the woman is pregnant or not, since according to both the Shafiis 
and the Malikis — in contrast to the Hanafis and the Hanbalis — a pregnant woman 
is capable of menstruation. As for the length of the pregnant woman’s menstrual 
period, it is judged to be the same as it would be if she were not pregnant. 

Blood which flows from a source other than the womb is not considered menstrual 
flow, regardless of whether it comes out of the vagina — as in the case of a perforated 
hymen — or from the anus or any other part of the body. As for the phrase, “who is free 
from any illness which would cause such a flow”, it serves to exclude any flow of blood 
from the womb which is due to a pathological condition, the latter of which is referred 
to as istihadah. 

The phrase, “who is at least nine years old” excludes from the definition any flow 
of blood experienced by a young girl who is less than nine years of age, in which case 
it is referred to by the Shafiis not as menstrual flow, but as istihadah. On this point, then, 
the Shafiis concur with the Hanafis and differ with the Malikis, who hold that vaginal 
bleeding on the part of a young girl less than nine years old is not to be referred to as 
istihadah , but rather, as “bleeding due to pathology and dysfunction.” 

The Shafiis recognize no upper age limit for menstruation; rather, in disagreement 
with all the other schools, they hold that a woman could theoretically go on menstruat- 
ing till the end of her lifetime. Hence, although it is most common for a woman’s 
periods to end by the age of 62 years, a woman might still experience vaginal bleeding 
after this age, and if this occurs, the Shafiis consider her to be menstruating. 

Finally, the phrase, “not due to childbirth” excludes from the definition of men- 
struation the vaginal bleeding which occurs during the postpartum phase, a discussion 
of which will be found below. 

* * * 

The Hanbalis define menstruation as “a natural flow of blood from inside the female’s 
uterus when she is in a state of good health; it occurs when the girl or woman is not 
pregnant, and at regular intervals, and it is not caused by childbirth.” 

The word ‘blood’ as used in this definition most likely refers to blood which is 
black, red, or soil-colored. The word ‘natural’ means that it is a regular part of a woman’ s 
normal bodily functioning; moreover, this element of the definition is agreed upon by 
all four schools. As for the phrase, “from inside the female's uterus”, it excludes blood 
which flows from any other part of the body. By using the phrase, “when the girl or 
woman is not pregnant,” the Hanbalis express the view that menstrual flow does not 
include vaginal bleeding on the part of someone who is pregnant. On this point, then, 
the Hanbalis agree with the Hanafis and differ with both the Shafiis and the Malikis. 

As for the phrase, “at regular intervals”, it indicates that vaginal bleeding experi- 
enced by a girl less than nine years old or a woman who is post-menopausal (which, 
according to the Hanbalis, includes all women over fifty years of age) is not to be 
considered menstrual flow. If a woman this age experiences vaginal bleeding, however 
heavy, she is not considered to be menstruating. 

Lastly, their use of the phrase, “is not caused by childbirth” indicates that vagi- 
nal bleeding which occurs postpartum is not to be considered menstrual flow. 
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The length of menstrual periods 

What is meant here by “the length of menstrual periods” is the number of days 
during which a woman may be considered to be menstruating [within a given month]; 
hence, if the time which the flow of blood lasts exceeds or falls short of the given 
time range, it is not to be classified as menstrual flow. 

The minimum length of time for a menstrual period is one day and one night, 
provided that the blood is flowing as it usually does during one’s menstrual period 
so that if the woman placed a piece of cotton [in her vagina], it would come out with 
blood stains on it. What is meant by “one day and one night” is a 24-hour period. 
Hence, if the woman notes the commencement of a flow of blood and it stops 
before 24 hours have passed, she is not considered to have menstruated. At the 
same time, however, it is not necessary for her to experience the flow of blood from 
the beginning of the day and have it continue all day long and all night long as well; 
rather, all that is required is that it continue for 24 hours from the time it began 
[even if the flow is intermittent]. 

As for the maximum length of time for a menstrual period, it is fifteen days and 
nights. Hence, if a woman continued to experienced vaginal bleeding for sixteen 
days, she would be considered on the 1 6 th day no longer to be menstruating. This 
estimate is not based on the usual length of a woman’s period. Rather, if she is 
accustomed to having her period last for three, four, or five days, for example, after 
which the length of her period changes and she begins to have vaginal bleeding for 
a longer period of time, her vaginal bleeding will continue to be considered men- 
strual flow [rather than istihadah] up to a maximum of fifteen days. 

This is the view adopted by the Shaftis and the Hanbalis, in support of which a 
significant number of prophetic hadiths are cited. However, none of these hadiths is 
sound. An example of such hadiths is a well-known saying cited in books of juris- 
prudence according to which the Prophet said, “Women are deficient in both reason 
and piety.” When asked, “And what is deficient in their piety?” he replied, “They 
spend half their lives not praying.” In other words, they spend half the month men- 
struating. However, this hadith is invalid. First of all, we have the words of Ibn al- 
JawzI, who stated, “This is an unknown hadith,” and of al-Bayhaql. who declared, 
“I have not found it [this hadith] in any of the collections of prophetic hadiths.” Not 
only so, but others also have declared that it has nothing to support it. Moreover, the 
fact of the matter is that it makes no sense, because the Lawgiver Himself is the One 
who has prevented women from performing the ritual prayers while they are men- 
struating! This being the case, on what basis should they be described in this unjust 
manner? The only support which the Shafiis and the Hanbalis have for the above 
estimate, then, is the well-attested statement by ‘All, may God be pleased with him; 
“Anything beyond fifteen days [of vaginal bleeding] is istihadah." As for the views 
of the Malikis and the Hanafis, they are presented in the footnote below. 105 



105. According to the Hanafis, the minimum length of a menstrual period is 
three days and nights, while the maximum is ten days and nights. Hence, if a woman 
has been menstruating regularly and her period lasts longer than usual but without 
exceeding ten days and nights, the 'extra' days are still counted as days of men- 
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strual flow. Moreover, if the usual length of her period is three days, for example, 
and it lasts for four days, the ‘usual’ length of her period becomes four days rather 
than three; similarly, if the usual length of her period is four days and in a given 
month it lasts five days instead, the ‘usual’ length becomes five days; and so forth 
up to ten days. The reason for this is that the ‘usual’ length of a woman’s period is 
established by a single instance. However, if her period were to last for more than 
ten days, the flow on all days beyond the tenth would be classified as istihadah 
rather than as menstrual flow, and the ‘usual’ length of her period would be set at 
the maximum ten days and nights. 

As for the Malikis, they hold that as far as the validity of acts of worship [such 
as prayer and fasting] is concerned, there is no minimum for a woman’s menstrual 
period with regard either to the amount of blood flow or the period of time it lasts. 
Hence, if a woman has a flow of blood which comes all at once and stops within 
moments, she will be ritually impure. However, in the case of a newly divorced or 
widowed woman for whom there is a need to make certain that she is not pregnant, 
they hold that the minimum is one day or part of a day. With regard to the amount of 
blood flow, there is no upper limit; thus, for example, it is not limited to a rati or 
more or less. As for the maximum length of a menstrual period, it is estimated at 
fifteen days for a girl or woman who has just begun to menstruate and who is not 
pregnant. Within the limits of this 15-day maximum, the length of her period is 
estimated to be three days longer than her usual blood flow, the purpose for this 
being to ensure that the flow has stopped fully [before she performs ghusl]. Hence, 
if her first period lasts five days, after which she has a second period, she should 
wait three additional days the second month [before performing ghusl]', if she then 
has a third period, her ‘usual’ length is considered to be eight days since, as we 
have seen, the ‘usual’ length of a woman’s period is established on the basis of a 
single instance, and beyond these eight days she must wait an additional three [that 
is, a total of 1 1 days] before considering her period to be over. If she then has a 
fourth period, she waits fourteen days [before performing ghusl]. If she continues 
to have periods after this, she should not wait for more than fifteen days before 
considering her period to have ended. If any vaginal bleeding occurs beyond these 
fifteen days — or after the three-day waiting period following the cessation of her 
menstrual flow if it lasted less than fifteen days — then such bleeding should be 
viewed as istihadah. 
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The number of days out of each month during which a woman is 
considered to be ritually pure with respect to menstrual flow 

The minimum period out of each month during which a woman may be considered 
ritually pure of menstrual flow is fifteen days. 106 Hence, if a woman’s menstrual 
period began and continued for three days, after which her blood flow stopped, then 
resumed up to fourteen days later, this latter flow of blood would not be considered 
menstrual flow regardless of whether the time period during which there was no 
vaginal bleeding fell between two menstrual periods (such that, for example, her 
period began, after which her blood flow stopped, after which it began again a 
maximum of fourteen days later), or between postpartum bleeding and a menstrual 
period (such that, for example, fourteen or fewer days after the cessation of post- 
partum bleeding, the woman began to menstruate). 107 

As for the maximum length of time during which a woman may be ritually pure 
of menstrual flow, there is none. Thus, supposing that a woman’s menstrual flow 
stopped and she remained free of it for the rest of her life, she would be considered 
ritually pure. On the other hand, the Shafiis and the Hanafis hold that if a woman 
observes vaginal bleeding on one day, after which the bleeding stops, and if it then 
resumes on another day, she will be considered to be menstruating during the days 
in between the discontinuation of her vaginal bleeding and its subsequent resump- 
tion. 108 



106. According to the Hanbalis, the minimum number of days between men- 
strual periods during which a woman is judged to be ritually pure is thirteen. 

107. In agreement with both the Hanafis and the Malikis, the Shafiis hold that 
the [minimum] time period during which a woman is ritually pure of menstrual 
flow is fifteen days out of each month. However, they stipulate that this period of 
time must fall between two menstrual periods, whereas if it falls between the end of 
a woman’s postpartum bleeding and the beginning of menstrual flow, there is no 
minimum to how long it may last. Thus, for example, if a woman’s postpartum 
bleeding stopped only one day before she had further vaginal bleeding, this latter 
could still be considered menstrual flow. 

108. According to the Malikis, if a woman has a momentary flow of vaginal 
blood, after which the flow stops, she is to be considered ritually pure until or 
unless she has a further flow of blood. Hence, until or unless the flow resumes, she 
is to engage in whatever activities are permitted and/or required of a woman who is 
in a state of ritual purity. 

As for the Hanbalis, they agree with the Malikis that during the period of time 
which falls between two different flows of blood [be they menstrual flow or post- 
partum bleeding], a woman is to be considered ritually pure. However, as we have 
seen, the minimum length of time which a menstrual period may last in the Hanbalis’ 
view is one day and one night; hence, if a woman has vaginal bleeding for one day 
or less, she is not considered to be menstruating in the first place. 
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Istihadah, or chronic vaginal bleeding 

Chronic vaginal bleeding (Arabic, istihadah ) is defined as a flow of blood from the 
uterus which takes place at a time other than that for one’s menstrual period or 
postpartum bleeding. All vaginal bleeding which occurs beyond the maximum time 
period for a woman’s menstrual flow, which lasts less than the minimum time pe- 
riod for such flow, or which occurs before a girl has reached the aforementioned 
age for menstruation, is considered istihadah. Hence, if vaginal bleeding is experi- 
enced by a girl less than seven or nine years of age (depending on which school’s 
viewpoint one is referring to), it is to be classified as chronic vaginal bleeding 
( istihadah ). 

Like those who suffer from urinary incontinence, chronic diarrhea, etc., a girl 
or woman who suffers from chronic vaginal bleeding is granted an exemption from 
certain requirements pertaining to ritual purity. The ruling on istihadah is that the 
person who suffers from this condition is allowed to engage in activities which 
would be forbidden to a woman who is menstruating or postpartum, such as recit- 
ing the Qur’an, entering a mosque, touching the written Qur’an, going on a spiri- 
tual retreat to devote herself to worship and contemplation, circumambulating the 
Ka‘bah, and so on. All that is required of a woman suffering from istihadah when 
she wishes to engage in such acts of worship is that she perform minor ritual ablu- 
tions. 

As for the determination of the time period taken up by istihadah, this differs 
among the various schools. 109 

109. The Shafiis hold that if a girl or woman who has newly begun to experi- 
ence chronic vaginal bleeding is able to distinguish between a heavier flow and a 
lighter one, then her menstrual flow is the heavy flow provided that it neither lasts 
a shorter time than the minimum for one’s menstrual period nor a longer time than 
the maximum. As for the lighter flow, it is classified as istihadah and hence, during 
this phase she is to be deemed ritually pure on two conditions: (1) that the number 
of days of light flow are no fewer than the minimum period out of each month 
during which a woman is to be considered ritually pure of menstrual discharge, and 
(2) that the flow is consistent from day to day. For example, if the blood she ob- 
serves one day is red, while another day it is black, she lacks one condition for 
distinguishing [between] menstrual flow and istihadah. If neither of these two con- 
ditions is met, she is to count her actual menstrual period as one day and one night 
such that the rest of the month, she is free of menstrual flow just as if she were a 
young girl unable to distinguish between a heavy or light flow. 

As for a girl or woman has suffered from istihadah for some time and is able to 
distinguish between her light and heavy flows, her menstrual period will be repre- 
sented by the days of heavy flow. If, on the other hand, she is unable to distinguish 
light from heavy flow but she knows approximately how long her period generally 
lasts and how much flow it involves, she is to rely on this. 

According to the Hanbalis, a girl or woman suffering from istihadah will either 
have had previous experiences of menstruation and postpartum bleeding, or be new 
to such types of vaginal blood flow. In the case of someone who has previously 
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experienced menstruation and/or postpartum bleeding, she should act on the basis 
of the customary length of her menstrual periods even if she is able to distinguish 
between heavy and light flow. If she is new to the experience of vaginal bleeding 
but is able to distinguish heavy from light flow, she should act on the basis of her 
own discernment provided that the heavier flow meets the conditions for being 
classified as menstrual flow, i.e., ( 1 ) that it lasts no less than one day and one night, 
and (2) that it lasts no longer than fifteen days. If she is unable to make this distinc- 
tion, her menstrual period should be estimated to last one day and one night, after 
which she should perform glutsi and engage in all activities which are required of 
and/or permitted for women in a state of ritual purity. She should follow these 
guidelines for the first three months of her menstrual flow; then in the fourth month, 
she is to begin estimating the length of her period as six or seven days, which is the 
usual length of women’s menstrual periods, relying on her own personal judgments 
and inquiries. 

* * * 

As for the Malikis, they hold that if a girl or woman with chronic vaginal bleed- 
ing is able to determine that the blood which is flowing at a given time is menstrual 
flow based on its odor, its color, its consistency or the pain that accompanies it, it is 
to be considered menstrual flow provided that it has been preceded by the requisite 
number of days in which she was considered ritually pure, namely, fifteen days. If 
she is not able to determine for certain that the bleeding she observes is menstrual 
flow, or if the blood which she determines to be her menstrual flow comes before 
she has had the minimum number of ritually pure days, it should be considered 
istihadah; in other words, she should consider herself still to be ritually pure. Theo- 
retically speaking, a woman could continue to be ritually pure in this sense for her 
entire life. As for someone in a state of uncertainty, the length of her menstrual 
period is to be estimated at one “white year" [I have not been able to ascertain what 
the term “white year" refers to - t.n.]. In the case of a girl or woman who is able to 
distinguish her light from her heavy flow, she should not wait three days beyond the 
maximum length of her usual menstrual period as a means of ensuring that it has 
really ended; rather, she should restrict herself to the number of days which her 
period generally lasts provided that the blood flow which she has determined to be 
her menstrual period does not continue longer than this; however, if it does con- 
tinue, she should wait until the flow has stopped completely. 

* * * 

According to the Hanafts, a girl or woman who suffers from istihadah will be 
one of three types; (1) a ‘beginner’, that is, someone who has just had her first 
experience of menstruation or postpartum bleeding, after which her blood flow 
continues, (2) ‘seasoned’, that is, someone who has previously experienced men- 
struation and/or postpartum bleeding followed by a period of valid ritual purity, or 
(3) ‘perplexed’, that is, someone who has previously experienced menstruation and / 
or childbirth followed by a normal transition to ritual purity, but who now has a 
chronic vaginal flow and has forgotten how long her menstrual periods used to last. 

If the beginner’s flow of blood continues, the length of her periods should be 
estimated at ten days, and the time during which she is ritually pure should be 
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estimated at twenty days out of each month; as for the length of her postpartum 
bleeding, it should be estimated at forty days, while the phase following this during 
which she is ritually pure again should be estimated at twenty days, after which her 
menstrual periods should be estimated at ten days out of each month, and so on. 

As for the seasoned girl or woman, she should rely on her memory of how long 
her menstrual periods used to be and the number of days out of each month she 
used to spend in a state of ritual purity. However, if the usual length of time she 
used to remain free of menstrual flow was half the year, that is. a full fifteen days 
out of each month, and if she is newly divorced or widowed and is calculating the 
length of her ‘ iddah , she should subtract one hour from this [that is, from 15 days] 
to arrive at the length of her menstrual periods [four of which must pass before her 
‘iddah ends]. With regard to matters not pertaining to the ‘iddah, she should refer to 
the length of her normal menstrual cycle. 

As for the girl or woman who is 'perplexed', the Hanafis’ ruling on her situa- 
tion is quite stringent and detailed; hence, anyone who wishes to know their rulings 
in this connection should refer to some book other than this one. 
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Postpartum bleeding and its definition 

Postpartum bleeding is defined as blood which is shed [by the uterus] slightly be- 
fore, during or following childbirth. 110 If a woman has had a Caesarian section, the 
vaginal bleeding which takes place following this is not classified as postpartum 
bleeding; nevertheless, in the case of a woman who is newly divorced or widowed, 
her required waiting period ( ‘ iddcih ) is brought to completion simply by her having 
given birth. 

As for an aborted fetus, if some of its human features are apparent, 111 such as 
fingers, fingernails, hair, etc., the blood which is shed following the miscarriage is 
classified as postpartum bleeding. If, on the other hand, no such human features are 
apparent, as is the case when what is aborted is a blood clot or an embryo, then if 
the subsequent flow of blood coincides with the time for the woman’s menstrual 
period, it is to be classified as menstrual flow; otherwise, it is considered to be due 
to pathology and dysfunction. 

If a woman gives birth to twins, the phase of her postpartum bleeding is consid- 
ered to begin with the delivery of the first twin rather than the second. Hence, if 
some time passes between the delivery of the first twin and the delivery of the 
second — even supposing that it is longer than the postpartum phase itself — the 
woman’s postpartum bleeding is considered to begin with the birth of the first 
child. 112 Thus, supposing that the second twin is not born until forty days after the 
first, the flow of blood which follows the second birth is considered bleeding due to 
pathology and dysfunction rather than postpartum bleeding. 

1 10. According to the Malikis, the blood shed during or following childbirth is 
to be classified as postpartum bleeding: this includes blood which is shed during or 
after the birth of the first of twins or before the birth of the second twin. As for 
blood which is shed before delivery takes place, the Malikis classify it as menstrual 
flow. 

According to the Hanbalis, the blood which is shed two or three days before 
delivery along with signs that labor is about to begin, as well as the blood which is 
shed during delivery, is to be considered postpartum bleeding. 

As for the Shafiis, they hold that in order for blood flow to be classified as 
postpartum bleeding, it must occur after the infant has come entirely out of the 
uterus. Thus, for example, if bleeding occurs while the birth is still taking place, it 
is not to be classified as postpartum bleeding. In addition, the Shafiis stipulate that 
in order for the flow of blood to be postpartum bleeding, it must take place no more 
than 14 days following delivery. If it takes place after this, it is viewed as menstrual 
flow. As for the blood which is shed while the infant is being born and/or before 
labor begins, it is not to be viewed as postpartum bleeding; rather, it is to be viewed 
as menstrual flow if the woman was, in fact, menstruating [since, as we have seen, 
the Malikis hold that it is possible for a pregnant woman to menstruate - t.n.]. If she 
was not, in fact, menstruating, such a blood flow is categorized as 'putrid' ( fasid ). 

The Hanafis hold that postpartum bleeding includes all blood flow which takes 
place from the time the birth is halfway complete. As for the blood which is shed 
either before delivery begins or when the delivery is less than half complete, it is 
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Unlike menstrual flow, there is no minimum length of time set for postpartum 
bleeding; hence, if a woman gives birth and her bleeding stops immediately or very 
soon thereafter, or even supposing that she gives birth without any flow of blood at 
all, her postpartum bleeding will be viewed as having ended and she must engage in 
all activities required of a woman who is in a state of ritual purity. The maximum 
length of time set for postpartum bleeding is forty days."’ As for the intermittent 
periods during the postpartum phase when there is no flow of blood — for example, 
when a woman has bleeding one day and not the next — the various schools offer 
different rulings in this regard. 114 

classified as ‘putrid blood', as a result of which the mother is to engage in all activi- 
ties which are permitted to a woman who is in a state of ritual purity. 

111. According to the Shafiis, it is not necessary for any of the fetus's human 
features to be apparent in order for the associated flow of blood to be classified as 
postpartum bleeding. Rather, if the midwives [nurses, physicians, etc.] attending 
the event affirm that what was aborted was the beginning of a human life, then the 
flow of blood following the miscarriage is considered to be postpartum bleeding 
even if what was aborted was nothing but a blood clot or an embryo. 

1 12. According to the Shafiis, if a woman gives birth to twins, her postpartum 
bleeding is considered to begin with the delivery of the second child. As for the 
blood flow which occurs after the first child is bom, it is not regarded as postpartum 
bleeding; rather, if the bleeding coincides with the time for the woman’s menstrual 
period, it is regarded as menstrual flow, and otherwise it is judged to be “bleeding 
due to pathology and dysfunction.” 

As for the Malikis, they hold that if a woman gives birth to twins and the sec- 
ond child is delivered sixty days after the first — sixty days being the maximum 
length of the postpartum period in their view — then each delivery is considered to 
be followed by a separate postpartum phase. However, if a shorter time period sepa- 
rates the births, there is only one postpartum phase, which is considered to begin 
with the birth of the first twin. 

113. The maximum length of time which the Shafiis recognize for postpartum 
bleeding is sixty days, although it generally lasts no more than forty days. 

As for the Malikis, they set sixty days as the maximum for postpartum bleed- 
ing. 

1 14. The Hanafis hold that during the intermittent periods of the postpartum 
phase when there is no flow of blood, the woman continues to be in a state of major 
ritual impurity, even if such periods last fifteen days or more. 

As for the Shafiis, they hold that during such intermittent periods in which no 
blood flow occurs, the woman is to be considered ritually pure if the lack of flow 
lasts fifteen days or more. The blood flow which preceded such an interruption is to 
be regarded as postpartum bleeding, while that which follows it is regarded as men- 
strual flow. If the interruption of blood flow lasts fourteen days or less, however, the 
woman is still considered to be having postpartum bleeding. If no bleeding occurs 
immediately following delivery and if none occurs within fifteen days thereafter, 
the woman is considered to be ritually pure, and any blood flow which takes places 
following this is regarded as menstrual flow. In a case such as this, the woman, in 
effect, does not experience the ‘postpartum - phase. 
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Activities which are forbidden to a woman who is menstruating 
or experiencing postpartum bleeding until her flow of blood stops 

A woman who is menstruating or experiencing postpartum bleeding is forbidden to 
engage in the activities which are forbidden to someone, male or female, who is in 
a state of major ritual impurity, such as ritual prayer, touching the written Qur’an, 
Qur’anic recitation, etc. However, in addition to these activities, the menstruating 
or postpartum woman is likewise forbidden to embark on any type of fast, be it 
obligatory or voluntary. If a woman in either of these states does fast, her fasting 
will have no validity; not only so, but if she should do so during the month of 
Ramadan, she is guilty of wrongdoing for which she is liable for severe chastise- 
ment, and she shows herself to be shamefully ignorant. 

A menstruating or postpartum woman is required to make up any fasting days 
which she missed during Ramadan; however, she is not required to make up prayers 
which she did not perform during such days. The reason for this is that the obliga- 
tory ritual prayers recur every day, hence, making up for them [along with the per- 
formance of the prayers she would be required to perform anyway] would cause her 
undue hardship, whereas God has relieved us of such oppressive burdens. As God 
declares in His revelation. He “has laid no hardship on you in [anything that per- 
tains to] religion” (22:78). 

Another act of worship which is invalid if performed by a woman who is men- 
struating or postpartum is seclusion for the sake of worship and contemplation. 

Still another ruling pertaining to a woman who is menstruating or postpartum 
is that her husband is forbidden to divorce her when she is in either of these condi- 
tions. However, although it is forbidden, it occurs, and when it does, the husband 
should be commanded to take her back if at all possible. (Those who wish to learn 



As for the Malikis, they hold that if, during the postpartum phase, a woman 
experiences no vaginal bleeding for two weeks, she is to be considered ritually 
pure, and whatever vaginal bleeding occurs after this is to be considered menstrual 
flow. However, if the interruption in her vaginal bleeding lasts for less than two 
weeks, then any blood flow occurring thereafter is still to be viewed as postpartum 
bleeding. Furthermore, the Malikis add together the days on which the woman has 
had vaginal bleeding, omitting the days on which there was no blood flow, until 
they add up to sixty days, at which point her postpartum phase is declared to be 
over; meanwhile, during the days on which there is no blood flow she is to go about 
her affairs as though she were ritually pure; praying, fasting, and so forth. 

The Hanbalis hold that on the days when a woman in the postpartum phase has 
no vaginal bleeding, she is obliged to engage in all activities which are permitted 
and/or required of a woman who is ritually pure. 

(It bears noting here that the Malikis hold that in order for a flow of blood to be 
described as istihadah , the girl or woman who experiences it must be within the age 
range in which she would be capable of menstruation; however, it cannot simulta- 
neously be chronic vaginal bleeding and regular menstrual flow or postpartum bleed- 
ing. As for the flow of blood which might be experienced by a very young girl, the 
Malikis describe it as “resulting from pathology and dysfunction.”) 
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more about the ruling forbidding divorce in the case of a woman who is menstruat- 
ing or postpartum, as well as the various types of divorce — including those consis- 
tent with the prophetic Sunnah, the ‘innovative' or heretical, the allowable and the 
forbidden — may refer to Volume IV of this work.) 

A woman who is menstruating or postpartum is forbidden to allow her husband 
to have sexual relations with her until her flow of blood has stopped and she has 
performed ghusl.' 15 If she is unable to perform ghusl, she must perform sand ablu- 
tions before she comes together with her husband. Included here is the prohibition 
against [the man’s] fondling [the woman] in the area between the navel and the 
knee; a woman must not allow her husband to fondle or caress this area while she is 
menstruating or postpartum, nor must he force her to allow him to do so." 6 This 
activity is only permitted under such circumstances if either the man or the woman 
wears a garment which covers the genitals as well as the area extending down to the 
knee and up to the navel. In order for such a garment to achieve its purpose, it must 



1 15. As we have seen, the Hanafis hold that a man may have sexual relations 
with his wife once her menstrual flow or postpartum bleeding has stopped; he may 
also have sexual relations with his wife once the maximum time period for each of 
these phases has passed — the maximum for a menstrual period being ten days and 
ten nights, and the maximum period for postpartum bleeding being forty days — 
even if she has not performed ghusl. 

1 16. The Hanbalis hold that it is permissible for a man to enjoy all parts of his 
wife’s body during the time when she is menstruating or having postpartum bleed- 
ing without any barrier between his skin and hers; the only thing which is not per- 
mitted is full sexual intercourse, which is itself not classified as a major sin by the 
Hanbali school. If someone does commit this sin, he is to atone for his guilt by 
donating in charity the amount of one dinar or half a dinar if he is able. Otherwise, 
he is exempted from this requirement. In either case, however, he is required to 
repent for what he has done. This ruling applies provided that no illness or severe 
harm will result from the infraction he has committed; otherwise, it is not simply a 
minor sin, but a serious infraction which is strictly, utterly forbidden by the unani- 
mous agreement of all four schools. 
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be thick enough to prevent the exchange of their body heat if they come in contact 
with each other. As for all other parts of the body, 117 it is agreed that they may be 
touched and enjoyed however the two spouses please. As for actual sexual inter- 
course before the woman's menstrual flow or postpartum bleeding has stopped, 
however, this is forbidden even if a barrier is used — such as a condom, for example. 
If a man should have sexual intercourse with his wife while her flow of blood is still 
occurring, he is guilty of wrongdoing and should repent without delay; the wife is 
likewise guilty of wrongdoing for allowing him to do so, and it is a practice based 
on the prophetic Sunnah for them to give a dinar or half a dinar as charity [in 
expression of their repentance]. As for the value of a ‘dinar’, this is clarified in the 
section on zakah below (Hanafi, Shafii). 



117. It is agreed upon among the Malikis that a menstruating or postpartum 
woman is forbidden to have sexual relations as long as her blood flow continues. 
The question then arises: Is it permissible for her husband to fondle and caress the 
area between her navel and her knees without a barrier between his skin and hers? 
There are some Malikis who, like the Hanbalis, rule that it is permissible. However, 
the prevailing view among the Malikis is that it is forbidden even with a physical 
barrier due to the danger that, if the husband becomes highly aroused, he might not 
be able to restrain himself from going on to full intercourse. This ruling is consis- 
tent with the fact that the Malikis base their rulings on the principle known as sadd 
al-dhcira 7 ‘, that is, of closing the door, as it were, to any situation which might lead 
to that which is forbidden. 

This being said, it should be clear that there are benefits to be found in the 
prohibition against having sexual relations with a woman while she is menstruat- 
ing, since there is unanimous agreement among physicians that such a practice is 
extremely harmful to the reproductive organs. [Such statements no doubt reflect an 
earlier state of medical awareness - t.n.]. Nevertheless, there are rulings by some of 
the schools which might remove this restriction. The Hanafis, for example, allow 
the woman to have sexual relations if her blood flow ceases and if it continues to be 
absent for the entire time period for one ritual prayer — between the call to the noon 
prayer and the mid-afternoon prayer, for example — even if she has not performed 
ghusl. Given the fact that there are many women whose flow is intermittent during 
their menstrual periods, the Malikis also allow a woman to have sexual intercourse 
immediately after her blood flow stops, provided that she perform ghusl first. 

In addition, the Malikis hold that if a woman causes her vaginal bleeding to 
stop, if even by means of medication, it is permissible for her to have sexual rela- 
tions. Hence, it is not necessary for her vaginal bleeding to have stopped spontane- 
ously. Based on the foregoing, people with particularly robust sex drives who find it 
difficult to go long periods of time without intercourse are free to reach their own 
judgments on this matter and to act accordingly. 
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On Wiping One’s Shoes 
as Part of Ritual Ablutions 

The discussion of the practice of wiping one’s shoes as part of ritual ablutions will 
include the following ten topics: (1) the definition of “wiping one’s shoes”, (2) the 
definition of the type of shoe which it is permissible to wipe as part of ritual ablu- 
tions, (3) the ruling on this practice, (4) the evidence in favor of this practice, (5) the 
conditions associated with wiping one’s shoes as part of ritual ablutions, (6) how 
much of the shoe is to be wiped, (7) the manner in which the shoes are to be wiped 
in emulation of the prophetic Sunnah, (8) undesirable practices associated with 
wiping one’s shoes, (9) how long one is allowed to wipe one’s shoes as part of 
ritual ablutions before having to take them off and wash one’s feet, and (10) that 
which invalidates the act of wiping one’s shoes. 

The definition of “wiping one’s shoes” 

As used generally in the Arabic language, the word mash (rendered as ‘wiping’ 
here) means to pass one's hand over something. As for its meaning in the context of 
Islamic law, it refers to the process of wetting a particular type of shoe — the re- 
quired specifications for which will be explained below — at a specified time. 

As for the ruling on this practice, it is a concession which the Lawgiver has 
granted to accountable men and women, both those who are traveling and those 
who are settled in one place. As generally used in the Arabic language, the word 
‘concession’ ( rukhsah ) means ‘ease’ or ‘facility’; as for its meaning in the context 
of Islamic law, it is defined as a practice which goes against a given piece of legal 
evidence or legal principle based on additional, opposed legal evidence [which calls 
for one to act in opposition to the original piece of evidence]. As for a practice 
which is based on legal evidence without the existence of any opposing texts, it is 
referred to as a “divinely enjoined duty” (‘ azimah ). u * 



118. The word 'azimah also conveys the meaning of ‘resolve’ or ‘determina- 
tion’. Hence, there are situations in which a divinely granted concession is avail- 
able to someone — for example, the ruling that if one is traveling during Ramadan, 
he or she is not required to fast. In such a situation, the person may or may not 
choose to take advantage of this concession, depending on his or her personal re- 
solve in the matter [t.n.]. 
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However, the practice of wiping one's shoes as part of ritual ablutions is some- 
times a ‘duty’ ( wcijib ). 119 Examples of situations in which wiping one’s shoes rather 
than washing one's feet becomes obligatory are: (1) when someone fears that if he 
takes off his shoes and washes his feet, he will miss a given obligatory prayer, (2) 
when someone fears that he may miss the opportunity to perform some other obliga- 
tory act of worship, such as standing on Mt. ‘Arafah, and (3) when the person lacks 
sufficient water to wash his feet. In all other situations, however, it is simply a 
concession, that is, a practice which one is allowed to adopt under specific circum- 
stances even though washing one’s feet would be preferable to wiping one’s shoes. 120 

The definition of the type of shoe one may wipe as part of ritual ablutions 

The type of shoe that may be wiped as part of ritual ablutions is one which is worn 
on the feet and which extends up to the ankles. It may be made of leather, wool, 
hair, camel’s hair, linen, or other such materials. 121 As for footwear that is not made 
of leather, it is referred to as a stocking; a stocking may in some cases be referred to 
as a ‘shoe’, but only if it meets the following three conditions. It must: (1) be thick 
enough to prevent water from penetrating to the skin beneath, (2) stay on the foot 
by itself without being tied on, and (3) not be transparent such that one can see the 
person’s foot through it. Hence, even if stockings are thick enough to prevent water 
from soaking through them to one’s feet and, in addition, stay on one’s feet by 
themselves, they may not be considered shoes if one can see through them. In sum, 
then, ‘stockings’ which meet the three conditions mentioned here — whether they 
are made of wool, leather, or anything else, and even if they have no soles — may be 
classified in terms of Islamic law as ‘shoes’. 



1 19. In other words, there are situations in which, in order to obey some other 
aspect of Islamic law, one has no choice but to take advantage of this divinely 
granted concession [t.n.]. 

120. Nevertheless, the Hanbalis hold that wiping one’s shoes is preferable to 
taking them off and washing one’s feet. Their reason for holding this position is 
that God desires for people to take advantage of the concessions He has granted 
them, since in this way they become aware of His graciousness toward them, which 
in turn leads them to be grateful to Him. There are also some Hanafis who share this 
view. 

121. According to the Malikis, it is not permissible to wipe shoes which are 
made of anything but leather, although their sides might be made of wool, linen, 
etc., while the upper and lower parts are made of leather as in the case of some 
shoes which have soles, thick cloth sides, and a leather top. They also stipulate that 
leather used in shoes must have been bored with an awl; hence, if the pieces are 
held in place by some sort of material [glue, for example] without having been 
pierced [and stitched together], then they may not be classified as ‘shoes'. 
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Evidence in support of wiping one’s shoes as part of ritual ablutions 

The practice of wiping one's shoes is supported by numerous sound prophetic hadiths 
which have been handed down through so many distinct chains of transmission that 
there is virtually no doubt as to their reliability. Ibn ‘Abd al-Barr [d. 1071 AD/463 
AH] tells us in his book entitled, Al-Istidhkar that approximately forty of the 
Prophet’s companions relate narratives on the Prophet’s authority according to which 
he himself use to wipe his shoes as part of ritual ablutions. Hasan states, “I was told 
by seventy of the Prophet’s companions that he used to wipe his shoes as part of his 
ritual ablutions.” Among the sound prophetic hadiths on this subject is one con- 
cerning Jarir Ibn ‘Abdullah al-Bajall, 122 and related by all six imams. 123 It is nar- 
rated by al-A‘mash on the authority of Ibrahim, on the authority of Hammam, on 
the authority of Jarir, that Jarir once urinated, then performed his ablutions and 
wiped his shoes rather than washing his feet. “Do you do thatlY' someone asked 
him. In reply, he said, “Yes, I do. I have seen the Messenger of God urinate, then 
perform his ablutions and wipe his shoes rather than wash his feet.” 

This same point is mentioned by [‘Abdullah Ibn Yusuf] al-Zayla‘I [d. 1360 
AD/762 AH] in his book entitled, Nash al-Ravah, where he states, “This hadith 
used to be pleasing to them, because Jarir’s conversion to Islam took place subse- 
quent to the revelation of Surat al-Ma’idah, 124 that is, the chapter of the Qur’an 
which contains the verse concerning the manner in which ritual ablutions are to be 
performed, namely, “O you who have attained to faith! When you are about to pray, 
wash your face, and your hands and arms up to the elbows, and pass your [wet] 
hands lightly over your head, and [wash] your feet up to the ankles...” 125 This verse 
explicitly confirms the necessity of washing one’s feet with water. Nevertheless, it 
is opposed by a large number of sound prophetic hadiths which have been passed 
down through so many distinct chains of transmission that there can be no doubt as 
to the accuracy of their import; not only so, but it is an established fact that they are 
later than the verse quoted above. Hence, what one may conclude is that God has 
commanded us to wash our feet as part of our ritual ablutions if we are not wearing 
shoes, whereas if we are wearing shoes, all we are required to do is to wipe our 
shoes rather than wash our feet. 

Further evidence in favor of this practice may be found in a prophetic hadith 
included by al-Bukhari on the authority of al-Mughlrah Ibn Shu ‘bah. According to 
this account, the Prophet once went out to relieve himself and was followed by al- 
Mughlrah, who came carrying a container of water. When he was finished, al- 
Mughlrah poured water over him and he performed his ablutions, but instead of 
washing his feet, he simply wiped his shoes. In another hadith included by al-Bukhari 



122. Jarir Ibn ‘Abdullah al-Bajall [d. 51 or 54 AH], a lord of the Yemeni tribe of 
Bajllah, embraced Islam in the year 10 AH [t.n.]. 

123. The “six imams” refer to Muslim, al-Bukhari, Ibn Dawud, Ibn Majah, al- 
Tirmidhl and al-Nasa’I, each of whom has a compilation of sound hadiths to his 
name [t.n.]. 

1 24. Surah 5, The Repast. 

125. Surah 5:6. 
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on the authority of al-Mughirah, he states, “Once when I was accompanying the 
Prophet on a journey, I reached down to take off his shoes [in order for him to wash 
them in completion of his ablutions]. But he said, ‘Leave them on. When I put them 
on, they were ritually pure,' after which he proceeded to wipe them." These, then, 
are two of the accounts to this effect narrated by al-Bukharl, Muslim, and other 
compilers of sound prophetic hadiths. 

Conditions associated with wiping one's shoes as part of ritual ablutions 

As we have seen, the word ‘shoe’ may be applied to anything worn on the foot 
regardless of whether it is made of leather, wool or any other material, provided 
that it meets the three conditions described in the section above. Anything which 
may be referred to as a ‘shoe' in this sense may be wiped in lieu of washing one's 
feet when performing ritual ablutions, given the following conditions: 

(1) The shoes must cover the feet, including the heels; as for that which is 
above the heel, it need not be covered, nor must the shoe be made of one piece. 
It is also permissible for them to open at the top and to close with buttons, 
buckles, shoelaces, etc. Hence, the basic condition here is that they cover the 
feet, whether they are closed to begin with or are partially open, but with but- 
tons, clasps or some other means by which they are drawn closed after being 
put on. 

(2) They must not be even slightly open at the heel. Thus, for example, if they 
have holes through which part of the foot is visible, it is not permissible to wipe 
them in place of washing one’s feet. The reason for this is that [when one per- 
forms ritual ablutions], it is necessary to wash the entire foot including the heel 
such that if even a small area remained unwashed, one’s ablutions would be 
invalid. Hence, given that the same ruling applies to the shoe which covers the 
foot, then if part of the shoe is missing, it cannot serve as a substitute for the 
foot, as it were. (This is the view of the Hanbalis and the Shafiis.) 126 



1 26. The Hanafis hold that if a shoe fails to cover all of the foot and the heel — 
as is the case if there are holes in one of the shoes through which parts of the foot 
can be seen — then if these holes cover an area no greater than the size of three small 
toes, it does no harm, and the shoes may be wiped even with such holes in them. 
However, if they amount to an area larger than this, one must wash his feet rather 
than wiping his shoes. 

If there are holes in both shoes, one should add up the areas of the holes in each 
shoe separately; if the holes in one of the shoes amount to more than the size of 
one’s three smallest toes, it is no longer valid to wipe them as part of one’s ablu- 
tions. Otherwise, one can wipe them as usual even if the other shoe has holes in it 
which, if their area were added to those in the first shoe, would amount to more 
than the size of one’s three smallest toes. 

As for the Malikis, they hold that if one of the shoes has holes in it which cover 
one-third or more of the area of the shoe, it is not permissible to wipe the shoes as 
part of ritual ablutions; however, if the holes amount to less than this area, it is 
permitted. Hence, the Hanafis and the Malikis agree that even if one's shoes have 
holes in them through which parts of one's feet are visible, one may still wipe them 
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(3) That one be able to walk a good distance while wearing the shoes. It is 
permissible for the shoes to be loose enough for the top, or most of the top, of 
the foot to show, so long as it is possible to keep walking in them (Hanafi, 
Shafii). 127 

(4) That the shoes be one’s own legitimate possession. If they have been stolen 
or taken from someone by force, or if there is some doubt as to the legitimacy 
of one’s ownership of them, it is not permissible to wipe them as part of one's 
ablutions. (This is the view of the Hanbalis and the Malikis.) 128 

(5) That the shoes be ritually pure. If one wears shoes which have impurities on 
some part of them, it is not permissible to wipe them as part of ritual ablutions. 
However, the various schools hold differing views on this point. 129 



as part of ritual ablutions. However, they differ in their rulings on the area that such 
holes may cover; that is, the Malikis hold that the holes may amount to one-third of 
the area of the foot, while according to the Hanafis, the maximum allowable area 
for such holes is the size of one’s three smallest toes. 

127. According to the Malikis, if one’s shoe is loose enough that some or all of 
the foot shows, this does no harm; rather, what is not acceptable is for it to be so 
loose that one’s foot does not fill it and, as a result, slips out of place. If this is the 
case, it is not permissible to wipe such shoes as part of one’s ritual ablutions even if 
one is able to walk some distance in them. 

According to the Hanbalis, if one’s shoes are loose enough that they make 
visible a part of the foot which must be washed during ritual ablutions, it is not 
permissible to wipe them rather than wash one’s feet. 

128. As for the Hanafis and the Shafiis, they hold that even if the shoes have 
been stolen or taken by force (in which case it is unlawful to own or wear them), it 
is nevertheless permissible to wipe them as part of one's ritual ablutions. In other 
words, the unlawfulness of wearing or owning the shoes does not negate the valid- 
ity of wiping them as part of one’s ablutions. A counterpart to this is the ruling 
according to which one may use water which has been stolen or taken by force in 
the performance of ritual ablutions provided that it is tahur , although the person 
who does so is guilty of wrongdoing. 

It may be noted in this regard that those who maintain that it is forbidden to use 
anything which has been stolen or taken by force in the performance of acts of 
worship whose purpose is to help us draw near to God Almighty have the soundest 
reasoning on their side. 

129. According to the Malikis, it is not permissible to wipe shoes as part of 
ritual ablutions unless they are ritually pure. Hence, if they have been contaminated 
by ritual impurity, it is not valid to wipe them as part of one’s ablutions despite the 
view that the removal of impurities from one’s clothing is [not obligatory, but rather] 
an emulation of the prophetic Sunnah. In other words, the Malikis maintain that 
shoes are subject to their own special ruling, and that impurities which get on them 
may not be overlooked under any circumstances. 

The Shafiis maintain that if a pair of shoes is contaminated by a type of ritual 
impurity which may be overlooked, it remains permissible to wipe them as part of 
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(6) That one not have put the shoes on until after performing a complete set of 
ritual ablutions. Hence, if someone were to wash his feet first, then put the 
shoes on, then complete his ritual ablutions, it would have no validity. This 
point is agreed upon by the Malikis, the Shafiis, and the Hanbalis. 110 



one’s ritual ablutions (note earlier section entitled, “Types of ritual purity which 
may be overlooked”). However, if they are contaminated by a type of impurity 
which may not be overlooked, it is not permissible to wipe the shoes as part of 
one’s ablutions before they have been cleaned off. 

As for the Hanafis, they hold that shoes may be wiped as part of one's ritual 
ablutions even if they are not ritually pure; however, although one’s wiping of them 
may be permitted, a ritual prayer performed on the basis of such wiping will not be 
valid unless the ritual impurity contaminating them is of the type which may be 
overlooked. As for the amounts of the various sorts of impurities which may be 
overlooked, this is discussed in the earlier sections entitled, “Types of ritual impu- 
rity which may be overlooked” and “Abstersion.” The Hanafis also stipulate that if 
a shoe has some ritual impurity on it, one must wipe the part of the shoe which is 
uncontaminated. 

According to the Hanbalis, shoes contaminated by ritual impurity may be wiped 
as part of ritual ablutions on two conditions: ( 1 ) That the impurity be either on the 
soles, which come into contact with the ground, or inside the shoes. However, if it 
is on the top or sides of the shoes, it is not permissible to wipe them. (2) That it be 
impossible for the person to remove the impurity without taking the shoes off. If the 
person is able to wash off the impurity while still wearing the shoes, and without 
damaging the shoes in any way, he must do so. On the other hand, if it would be 
possible to remove the impurity while keeping the shoes on but the person has 
nothing with which to remove it, he may go ahead and pray, touch the Qur'an, and 
perform other acts of worship which require that he be in a state of ritual purity. 

130. As for the Hanafis, however, they hold that performing a complete set of 
ritual ablutions [before putting the shoes on] is not a necessary precondition for the 
act of wiping one’s shoes to be valid. Rather, if one washed his feet as in ritual 
ablutions, then put on his shoes without having any occurrence of hadath , then 
completed his ritual ablutions, this would be valid provided that one’s ablutions 
had been performed with water, and provided that the water used had made contact 
with all parts of the body requiring washing or wiping during ritual ablutions. 
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(7) That one have performed ritual ablutions using water rather than having 
performed sand ablutions. This applies whether sand ablutions were performed 
due to a lack of water or on account of an illness which would prevent the 
person from using water. This condition is agreed upon by all the schools but 
the Shafiis. 1 - 11 



131. According to the Shafiis, it is permissible to wipe shoes which one has put 
on after performing sand ablutions provided that the sand ablutions were performed 
due to illness, and not due to a lack of water. In other words, if someone performed 
sand ablutions due to a lack of water, then put on his shoes, after which water 
became available, he would not be permitted to wipe his shoes as part of his next set 
of ablutions; rather, in this situation, he would be obliged to take off his shoes and 
perform a complete set of ritual ablutions. If, on the other hand, someone had per- 
formed sand ablutions due to an illness which prevented him from using water, then 
put on his shoes, after which the illness was cured, this person would be free to 
perform ritual ablutions and wipe his shoes. 

Hence, it may not be said that the feet bear no connection to sand ablutions 
[simply] because one is not required to wipe one’s feet when performing sand ablu- 
tions (as will be seen in the section below on sand ablutions). 
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(8) That there be nothing on the area to be wiped which might prevent the water 
from making contact with the shoe — such as dough or anything else which, if it 
were placed on someone’s foot, would keep the water from touching the skin. 

(9) That the shoes fit well enough that one can walk a certain distance in them 
(the estimation of this distance varying from one school to another). Hence, if 
the shoes fall off someone’s feet when he walks in them, or if the person wear- 
ing them is unable to keep on walking until he has covered this distance, he 
may not wipe them as part of his ritual ablutions. 132 

Some of the schools also cite further conditions associated with the validity of 
wiping one’s shoes. 133 

132. According to the Hanafis, it is not permissible to wipe shoes unless the 
person wearing them is able to walk the distance of at least one parasang, which is 
equal to three miles, or 12,000 steps, in them. In other words, they must be sturdy 
enough to allow someone to walk this distance in them without having to wear 
anything else, such as boots or shoes, over them. 

* * * 

The Shafiis hold that if the person wearing the shoes is on a journey, then in 
order for it to be permissible to wipe the shoes as part of his ritual ablutions, they 
must be sturdy enough for him to walk in them for three days and three nights 
without wearing anything else over them. What is meant here is not, of course, that 
the person has to walk for three days and three nights continuously, but rather that 
during this period, he will stop to rest here and there along the way. In the case of 
someone who is resident in one place, it is only permissible to wipe the shoes when 
performing ritual ablutions if the shoes would be sturdy enough for a traveler to 
make do with them for one day and one night. In other words, the criterion for 
judging the sturdiness of a pair of shoes is based on the situation of a traveler, even 
if the person who wishes to wipe them as part of ritual ablutions is resident in one 
place. Hence, if the person wearing the shoes is actually a traveler, their sturdiness 
is determined by whether they will hold up for three days and nights of traveling, 
including both rest stops and actual travel, whereas if the person wearing the shoes 
is resident in one place, their sturdiness is determined based on the same criterion 
as for a traveler; however, unlike the traveler, he is only allowed to continue wiping 
them as part of ritual ablutions for one day and one night. 

* * * 

The Malikis do not stipulate that one must be able to walk in shoes for a par- 
ticular period of time; instead, they stipulate that the shoes must be made of leather, 
which is suited by its very nature to walking. In addition, the Malikis hold that in 
order for it to be permissible to wipe shoes as part of ritual ablutions, they must be 
neither so loose that one’s feet do not properly fill them, nor so tight that the person 
wearing them is not able to walk comfortably. 

* * * 

As for the Hanbalis, they stipulate simply that one must be able to walk when 
wearing the pair of shoes, but without specifying a particular distance. Instead they 
say that the criterion in this regard should be determined by prevailing practice and 
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custom, and that if a person can walk a reasonable distance in the shoes based on 
this criterion, it is permissible to wipe them as part of ritual ablutions. 

133. The Hanafis stipulate the following conditions: (1) The shoes must not 
have holes in them of a size which would make it invalid to wipe them as part of 
one’s ablutions. (As we have seen, they set the maximum area for such holes as the 
size of three small toes.) (2) The area wiped must be the size of three little fingers, 
and this area must be on the top of the shoe. Hence, if one were to wipe the sole of 
the shoe, the inside of the shoe, the sides, the heel, or the part that extends up 
beyond the ankle, it would have no validity. (3) One must wipe the shoes with three 
fingers. It is not permissible to wipe them with a single finger for fear that the 
others might dry off before one has finished wiping the required area. However, if 
one were to use a single finger to wipe three separate places on each shoe, using 
fresh water each time, this would be valid. It is also acceptable to wipe the required 
area with one’s fingertips, and with the water dripping off of them. If the water is 
not dripping off them, however, the wiping will not be valid. (It should be noted 
here that it is not necessary for the wiping to be done with one’s hand; thus, if the 
required area of the shoe were ‘wiped’ by means of rain falling on it, or if water 
were poured over it, this would suffice.) (4) The part of the shoe which is wiped 
must be directly over the foot. Thus, for example, if one were wearing shoes which 
were so long that part of the shoe remained empty, it would not be valid to wipe this 
part. (5) In the case of someone whose foot has been cut off, at least three toes’ 
length of his foot must remain. Thus, if someone’s foot has been cut off and what 
remains of it is less than this amount, it will not be permissible to wipe one’s shoes; 
if, however, the foot has been cut off above the ankle and the other foot remains, it 
is permissible to wipe the shoe worn on the remaining foot. 

The conditions set down by the Shafiis are as follows: (1) One must not have 
put the shoes on over a cast or splint; hence, if someone with a cast on his foot 
wiped the cast while performing ablutions, then put his shoes on over it, it would 
not be permissible to wipe them as part of further ablutions. (2) One’s feet and the 
socks one is wearing under the shoes must be ritually pure. (3) The shoes must be 
thick and sturdy enough to prevent water from soaking through to one’s feet if 
water were poured over them, although water which comes through holes borne 
with an awl [either for purposes of stitching or for the placement of shoelaces] may 
be overlooked. 

* * * 

As for the Malikis, the conditions they add are as follows: ( 1 ) The shoes must 
be made entirely of leather. (2) They must have holes bored in them with an awl. (3) 
The person who wishes to wipe the shoes as part of ritual ablutions must not be 
wearing them simply for the sake of adornment and comfort, but rather, in order to 
emulate the prophetic Sunnah or to protect his feet from heat, cold, thorns, scorpi- 
ons, or the like. However, if he is simply wearing them in order to protect his feet 
from fleas, to avoid having to wash them, to protect the henna he has put on them, 
etc., it is not permissible to wipe them as part of his ritual ablutions, since the 
purposes for which they are being worn are indicative of a lifestyle of luxury and 
ease. However, none of the other schools agrees with the Malikis on this condition. 
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How much of the shoes must be wiped as part of ritual ablutions 

Despite the fact that the practice of wiping one's shoes as part of ritual ablutions is 
a symbolic substitute for washing one’s feet, and despite the fact that when per- 
forming minor ritual ablutions one must wash the feet in their entirety, the Law- 
giver does not require that we wash the entire shoe covering each foot. The reason 
for this is that this practice represents a special dispensation, as it were, a conces- 
sion in which God has granted us great latitude as a means of demonstrating His 
mercy toward us. As for the area of each shoe which must be wiped, there are 
differing views among the various schools. 134 

What to do when wearing one pair of shoes over another 

If someone is wearing a pair of shoes over stockings which are thick enough to 
fulfill the conditions for being referred to as ‘shoes’, or if he is wearing one pair of 
shoes over another, such as two pairs of shoes made of soft leather, or something 
like galoshes or boots designed to protect shoes from water or mud, it is sufficient 
to wipe what is being worn on the outside given certain conditions. 135 



134. According to the Malikis, one is required to cover the entire top of the 
shoe; as for the sole of the shoe, that is. the part which comes into direct contact 
with the ground, it is desirable to wipe this as well. There are those who hold that 
this latter practice is obligatory; hence, in deference to this view, the Malikis hold 
that if someone fails to wipe the soles of his shoes, he should repeat whatever prayer 
he performed [on the basis of the wiping in which he failed to wipe the sole of his 
shoe] at a time of his choosing. (The time referred to here will be clarified further in 
the section below on prayer times.) As for the inside of the shoe, it is considered 
undesirable to wipe it even if the shoes are loose enough that one could get his hand 
inside them. 

* * * 

The Hanafis hold that one must wipe a part of the top of each shoe equal to the 
length and breadth of three little fingers, provided that the part wiped be directly 
over the foot. 

^ ^ ^ 

As for the Shafiis, they hold that one is required to wipe any part of the top of 
the shoe, and that this may be done even by touching it with a single wet finger 
rather than actually passing the finger over the area; this ruling is based on the 
analogy of wiping the head. However, it is not valid to wipe some other part of the 
shoe, for example, the areas along the edges of the shoe, the heel, the upper rim, the 
soles or the sides. However, they hold that it is permissible to wipe the part of the 
shoe which is parallel to the ankles. If there is hair on the surface of the shoe which 
prevents the water from making contact with the leather beneath it. the wiping will 
not be valid. Nor is it valid if someone intends only to wipe the hair rather than the 
leather itself, even if the water comes in contact with the leather. 

* * * 

As for the Hanbalis, they maintain that one is obliged to wipe most of the top of 
each shoe, while it is desirable to wipe the sole as well. If one neglects to wipe the 
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sole out of forgetfulness, he should come back and wipe this part alone without 
repeating his ablutions, even if more time has passed than that allowed between 
washing one part of the body and another in accordance with the principle of con- 
tinuity ( muwdldh ). If someone has deliberately neglected to wipe the soles, he should 
come back and wipe them separately if only a short time has passed, whereas if 
more than the time allowed for continuity in ablutions has passed, it is recom- 
mended that he repeat his ablutions from the beginning and redo the prayer which 
he prayed performed before wiping his soles if sufficient time remains in the time 
period for the prayer concerned. 

135. The Hanafis specify three conditions for the validity of wiping an outer 
pair of shoes, namely: (1) The outer pair of shoes must be made of leather. If they 
are not made of leather and the water penetrates to the shoes beneath them, the 
wiping is still valid, whereas if it does not reach the shoes beneath, it is not. (2) The 
outer pair of shoes must be sturdy enough to be walked on if worn alone; otherwise, 
the wiping is invalid unless the water penetrates to the shoes beneath. (3) The outer 
pair of shoes must be put on when the person is in the same state of ritual purity he 
was in when he put on the inner pair; in other words, the outer pair must be put on 
before any hadath has occurred and before the inner pair has been wiped. 

5{c ^ ijj 

As for the Shafiis, they hold that if both the outer and the inner shoes are so 
flimsy that it would not be permissible to wipe them if worn alone, one must wash 
his feet in order to complete his ablutions, and wiping will not be valid. If only the 
inner pair is too flimsy to be wiped if worn alone, the ruling is based on the outer 
one, and the inner pair is not to be considered a ‘shoe’. On the other hand, if the 
inner shoes are sturdy while the outer ones are flimsy, or if both are sturdy, it is 
permissible to wipe the outer pair provided that the water is sure to penetrate to the 
inner one and provided that when doing the wiping, the person concerned has the 
conscious intention of either wiping the inner shoe through the outer one, or of 
wiping them both. The same ruling applies if one simply intends to wipe his shoes 
without specifying which pair. However, if the person intends only to wipe the 
outer pair, or if he intends to wipe the inner pair but the water does not soak through 
to the inner pair, the wiping will not be valid. 

According to the Hanbalis, if someone puts on one pair of shoes over another 
before having an occurrence of hadath , he may wipe the outer pair even if one of 
the two pairs has holes in it (but not if both of them do, even if, when worn together, 
they conceal the entire foot). Moreover, if someone places his hand inside the outer 
pair and wipes the inner one, the wiping is valid so long as the inner pair is sound 
[free of holes]. They also hold that if someone wipes the outer pair of shoes and 
then takes them off, he must take off the inner pair as well and wash his feet. 

* * * 

As for the Malikis, the ruling on wiping in this situation depends on the condi- 
tion of the outer pair of shoes. Hence, if someone takes off the outer pair, he is 
obliged to wipe the inner pair immediately in order to maintain the required conti- 
nuity in the performance of ritual ablutions along with the necessary presence of 
mind and the ability to maintain such continuity. 
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The manner in which shoes must be wiped 
based on the prophetic Sunnah 

The Sunnah-based procedure for wiping one’s shoes is to place one’s right fingers 
at the tip of one’s right shoe while placing the fingers of one’s left hand at the tip of 
one’s left shoe, then passing both hands over both shoes up to the upper, innermost 
edge of each shoe and beyond it to the ankles. 

How long one may continue wiping one’s shoes 
before having to remove them and wash one’s feet 

Someone who is resident in one place may continue to wipe his shoes as part of 
ritual ablutions for one day and one night, 137 whereas a traveler is allowed to do so 
for three days and three nights; moreover, this period of time applies to the traveler 
regardless of whether or not he is on a legitimate journey which is long enough to 
justify the shortening of ritual prayers, 1 ™ and regardless of whether or not the per- 
son concerned suffers from incontinence of some type. 139 This ruling is based on 
the hadith narrated by Muslim on the authority of Shurayh Ibn Hani’, who said. “1 
once asked ‘A’ishah, may God be pleased with her, about wiping one’s shoes as 
part of ritual ablutions, and she said, ‘Ask ‘All, since he used to travel with the 
Prophet.’ So I asked ‘All, and he said. ‘The Messenger of God used to allow three 
days and three nights for travelers, and one and day and one night for those settled 
in one place.’” 



136. According to the Malikis, the manner in which one is to wipe one’s shoes 
is simply recommended rather being based on the prophetic Sunnah. As for the 
recommended procedure in their view, it consists in placing one’s right hand over 
the tips of one’s right toes while placing the left hand under them, then passing both 
hands over the right shoe as far as the ankles. For the left foot one repeats the same 
process in reverse, that is, by placing one’s left hand over the tips of one’s left toes 
and the right hand under them, then passing both hands over the shoes as far as the 
ankles. 

sfc 

The Shaftis hold that the Sunnah-based procedure for wiping one’s shoes is as 
follows: The parted fingertips of the left hand are placed under the [right] heel while the 
parted fingertips of the right hand are placed on top of the [right] toes, after which one 
draws the right hand as far as the upper, innermost edge of the shoe, while the left hand 
is drawn up to the tips of the toes from beneath, the result being that one wipes in 
parallel lines up and down the shoes. 

1 37. The Hanbalis and the Shafiis restrict travel in this context to a legitimate jour- 
ney which is long enough to justify the shortening of ritual prayers. Thus, if someone 
went on a journey which was shorter than this, or if the journey were one which in- 
volved some sort of disobedience to God’s commands, then the period of time allowed 
for wiping his shoes would be only one day and one night, that is, the same as for 
someone settled in one place. In addition, the Shafiis stipulate that the journey must be 
a purposeful one; thus, if someone simply took off and wandered about aimlessly with- 
out having any particular destination in mind, he would only be allowed to continue 
wiping his feet as part of ritual ablutions for one day and one night. 
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The period of three days and three nights, or one day and one night, is calcu- 
lated from the time when the person first has an occurrence of hadath after putting 
the shoes on. 140 For example, if someone performed ritual ablutions and put on a 
pair of shoes at noon, after which he remained in a state of ritual purity until time 
for the evening prayer, at which point he had an occurrence of hadath, then the 
period which he would be allowed to continue wiping his shoes as part of his ritual 
ablutions would be calculated from the moment when he had the occurrence of 
hadath , not from the time he put the shoes on. 



1 38. According to the Malikis, there is no set limit to the period of time during 
which one is allowed to continue wiping his shoes as part of ritual ablutions; rather, 
one need not remove the shoes unless there is a need to perform major ablutions. 
Nevertheless, it is recommended that those who wish to attend the Friday congre- 
gational prayer remove them before the Friday prayer even if they do not intend to 
perform the Sunnah-based ghusl for the Friday prayer. Moreover, if someone does 
not take off his shoes on Friday, it is recommended that he remove them one week 
after he first put them on, and on the same day each week thereafter. 

139. According to the Hanafis, these periods of time apply only to those who 
do not suffer from incontinence of any kind. As for those who do, if they perform 
ritual ablutions, then put on shoes at a time when there is no flow of the substance 
in respect to which they suffer from the incontinence, they are subject to the same 
ruling that applies to others; in other words, their wiping of their shoes is not ren- 
dered invalid until the maximum period of time has elapsed [that is, either three 
days and three nights, or one day and one night]. However, if they have a recurrence 
of their incontinence, or if, when they put the shoes on, the incontinent flow was 
occurring, the wiping of their shoes will be invalidated with the termination of the 
time period for each of the five obligatory prayers; if this is the case, they must take 
off their shoes and — unless their ablutions have been invalidated by something other 
than a flow of the substance in relation to which they suffer from incontinence — all 
they need to do is wash their feet. 

* * * 

As for the Shafiis, they hold that the maximum periods of three days and three 
nights and one day and one night do not apply to someone who suffers from some 
sort of incontinence; rather, such a person is required to take off his shoes and 
perform complete ritual ablutions for every obligatory prayer, although it is permis- 
sible for him to wipe his shoes rather than wash his feet for supererogatory prayers. 

140. In a more detailed version of this ruling, the Shafiis state that if the hadath 
is of the type which occurs by one’s own choice — such as touching someone of the 
opposite sex [given the conditions cited above in the section on "that which renders 
ritual ablutions invalid” - t.n.] or going to sleep — then the period of time during 
which one may continue to wipe one’s shoes before washing his feet again should 
be calculated to start from the moment the hadath begins, whereas if it is of the type 
over which one has little control — such as relieving oneself of stool or urine, hav- 
ing an involuntary emission of semen, etc. — then the period is calculated to start 
from when the hadath ends. 
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Undesirable practices associated with wiping one’s shoes 

The following practices associated with wiping one’s shoes are considered undesir- 
able, though not to the point of approaching the unlawful: (1) wiping the shoes 
more than once, and (2) washing the shoes rather than simply wiping them. This 
practice is undesirable only if what one intends to do by washing the shoes is to 
remove a state of ritual impurity ( hadath ). However, if one washes them simply for 
purposes of cleanliness, or to remove physical impurities from them, then it is not 
undesirable to do so, although at the same time, it does not take the place of wiping 
them. Rather, after the shoes have been washed, they must be wiped as well. 141 

That which nullifies the effectiveness of wiping one’s shoes 

Events which invalidate the act of wiping one’s shoes as part of ritual ablutions 
include the following: (1) an occurrence which renders it necessary to perform 
ghusl, such as sexual discharge, menstrual flow, postpartum bleeding, and so on, 
(2) taking the shoes off, even if this only means pulling the feet out as far as the 
shoes’ upper rims, 142 (3) getting a hole in them, 143 and (4) the lapsing of the time 
period allowed, even if one only suspects that it may have elapsed. 144 



141 . The Hanafis hold that washing one’s shoes, even if it is done without the 
intention of wiping them — as, for example, if someone washed them for the sake of 
cleanliness, or even without any intention at all — serves as an acceptable substitute 
for wiping them. Even so, the practice of washing them is still considered undesir- 
able. 

142. The Hanafis hold that properly speaking, the effect of wiping one’s shoes 
as part of ritual ablutions is not invalidated unless more than half the foot comes out 
of the shoe. 

iji ij; 

According to the Malikis, the most trustworthy view is that the effect of wiping 
one’s shoes is only invalidated if the entire foot comes out of the shoe. If this hap- 
pens, and if the person proceeds immediately to wash his feet, his ritual ablutions 
will remain valid. If not, and if the reason for his not washing his feet right away is 
that he forgot to do so, he should wash his feet with the conscious intention of 
completing his ablutions regardless of how much time has passed since he took off 
his shoes. If, on the other hand, he deliberately neglected to wash his feet after 
removing the shoes, he should complete his ablutions in the aforementioned man- 
ner only if a short time has passed since he last performed them; [otherwise, he 
should perform them again from the very beginning], 

143. The Shafiis hold that if someone gets a hole in one of his shoes through 
which one can see a part of the foot which must be washed as part of ritual ablu- 
tions — even if it is covered by a sock or a bandage — then the effect of his wiping 
his shoes is invalidated. If the hole appears when the person is in a state of ritual 
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purity, all he is required to do is to wash his feet with the intention of completing his 
ablutions rather than doing them all over again. If the hole appears while he is 
praying, his prayer becomes invalid, but all he has to do is wash his feet, then begin 
his prayer again. 

* * * 

The Hanbalis hold that if one’s shoes have a hole in them through which one 
can see part of the foot, however small, and even if the opening is located where a 
hole has been bored with an awl for the purposes of stitching, it is no longer permis- 
sible to wipe them as part of one’s ablutions unless, while one is walking, the hole 
closes up in such a way as to conceal the part of the foot [which must be washed as 
part of ritual ablutions and] which was exposed. Moreover, anytime something hap- 
pens to invalidate the effect of wiping one’s shoes — be it a hole, the passage of the 
maximum period of time during which one may wipe one’s shoes, sexual discharge, 
the occurrence of something which would invalidate an extenuating condition such 
as incontinence, etc. — he must take off his shoes and repeat his ablutions from the 
beginning rather than just wash his feet. The reason given for this ruling is that 
wiping one’s shoes has the effect of removing a state of ritual impurity ( hadath ) 
such that when this effect has been invalidated, the state of ritual impurity returns in 
its entirety, since as the Hanbalis see it, such a state is ‘indivisible’ as it were [in 
other words, the matter of hadath is an all-or-nothing proposition in the sense that 
either one is in a state of ritual impurity, in which case it is necessary to perform a 
complete set of ritual ablutions, or one is not - t.n.J. 

* * * 

According to the Malikis, the wiping of one’s shoes is rendered invalid by a 
hole or holes if they cover an area equal to or greater than one-third of the foot. If a 
hole develops in the shoes after the person has wiped them and when he or she is 
still in a state of ritual purity, the effect of his wiping the shoes will be invalidated, 
but not that of his ablutions. Consequently, he should remove the shoes right away 
and wash his feet so as to maintain the required continuity in the performance of 
ablutions. If one delays taking off his shoes and washing his feet due either to 
forgetfulness or to inability, his original ablutions are not invalidated and all he has 
to do is wash his feet. If someone deliberately puts off removing his shoes and 
washing his feet and if there has been a long delay, his ablutions are invalidated, 
whereas if only a short time has passed, only the wiping of his feet is invalidated, 
and he is only obliged to wash his feet. If, on the other hand, the hole develops 
while he is praying, he should stop praying, take off his shoes immediately and 
wash his feet in the manner described above. 

* * * 

As for the Hanafis, they hold that if the holes in one’s shoes amount to an area 
equaling the size of three little toes, it is invalid to wipe the shoes as part of one’s 
ritual ablutions. However, a hole will only invalidate the wiping of one’s shoes if it 
is so wide open that when the person wearing the shoes starts to walk, the hole will 
open up and get larger, causing an area equal to the size of three little toes to be- 
come visible. If, on the other hand, the hole is long and narrow such that it does not 
open up when one walks, it has no effect on the validity of the wiping of one’s 
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shoes. If the shoes are lined with leather or with a piece of cloth, even a thin one, 
which has been sewn into the shoes, and if an area of the shoe’s lining equaling the 
size of three small toes becomes visible, it will not invalidate one’s wiping of the 
shoes. However, if the shoes are lined with something other than leather [or cloth], 
or if what is inside them is not actually sewn into them, such as socks or a bandage, 
and if a hole in the shoe exposes an area of such a lining or inner layer equal to the 
size of three small toes, the wiping of one’s shoe is invalidated. The aforemen- 
tioned ruling applies whether the hole is in the sole, the top of the shoe, or the heel; 
however, if it is near the upper rim above the ankles, it has no effect on the validity 
of wiping the shoes. If there are a number of holes in one of the shoes, they do not 
make it invalid to wipe the shoes as part of ritual ablutions unless, when added 
together, they amount to the size of three small toes or more. If, on the other hand, 
there are a number of holes in both shoes such that, for example, one shoe has a 
hole the size of one little finger while the other shoe has a hole the size of two little 
fingers, this does not make it invalid to wipe the shoes. As for the types of holes 
which must be counted when adding them together, they include only those holes 
which one could insert a large needle into, whereas anything smaller than this may 
be overlooked. Hence, it is permissible to wipe shoes containing holes which may 
be overlooked provided that what one wipes is the shoe itself rather than anything 
which is visible through the holes. 

If, after wiping one’s shoes, a hole the size of three small fingers develops in 
the manner described above while one’s last ablutions are still valid, only the wip- 
ing of one’s shoes is rendered invalid and all that is required is to wash one’s feet. 
The same requirement applies if some other event [besides a hole in one's shoe] 
occurs to invalidate the wiping of one’s feet, even if one is praying; thus, if the 
wiping of one’s feet is rendered invalid for some reason while one is praying, one 
should wash one’s feet (though consciously intending the completion of one’s ab- 
lutions is not necessary according to the Hanafis), then repeat the prayer concerned. 

144. As we have seen, the Malikis do not recognize any maximum for the pe- 
riod of time one is allowed to wipe one’s shoes without having to take them off and 
wash one’s feet. 
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On Sand Ablutions 
(Tayammum) 

Sand ablutions (tayammum) will be discussed under the following eight subtopics: 
(1) their definition, the evidence in support of the practice, and the wisdom behind 
it, (2) types of sand ablutions, (3) conditions associated with sand ablutions, (4) 
situations in which sand ablutions are allowed, (5) the pillars or obligations in- 
volved in the performance of sand ablutions, (6) Sunnah-based practices associated 
with sand ablutions, (7) recommended and undesirable practices associated with 
sand ablutions, and (8) that which invalidates sand ablutions. 

The definition of sand ablutions, evidence in their support, 
and the wisdom in their legitimacy 

The meaning of the word tayammum as generally used in the Arabic language is 
‘aiming’ or ‘intending.’ As God Almighty declares, “and choose not [la tayammamu ] 
for your spending the bad things...” (2: 267). 145 

As for the meaning of tayammum in the context of Islamic law, it refers to the 
act of wiping one’s face and hands with “purifying dust” in a specified manner. 146 It 
does not mean begriming one’s face and hands with dirt; rather, what it means is 
that one places one’s hand on “purifying dust” (sa'id tayyib), rocks, or any of a 
number of other substances to be mentioned below. This practice may be resorted 
to when water is unavailable or when one is unable to use water for legitimate 
reasons. (Those reasons which are considered legitimate will be presented shortly.) 

The legitimacy of the practice of sand ablutions has been established based on 
the Qur’an, the prophetic Sunnah, and the consensus of the Muslim community. As 
God Almighty says, “ ... but if you are ill, or are traveling, or have just satisfied a 
want of nature or have cohabited with a woman, and can find no water — then resort 
to pure dust [sa'Idan tayyiban], passing therewith lightly over your face and your 
hands. God does not want to impose any hardship on you, but wants to make you 
pure, and to bestow upon you the full measure of His blessings, so that you might 
have cause to be grateful” (5:6). These gracious words indicate that tayammum has 
been legislated for people when water is not available or when they are unable for 
some reason to make use of water. 



145. The entire verse from which this command is taken reads as follows, “O 
you who have attained to faith! Spend on others out of the good things which you 
may have acquired, and out of that which We bring forth for you from the earth; and 
choose not for your spending the bad things which you yourselves would not ac- 
cept without averting your eyes in disdain. And know that God is self-sufficient, 
ever to be praised” [t.n.]. 

146. The Malikis and the Shafiis add to this definition the words “with con- 
scious intention”, since they view such intention as an integral part of the rite of 
sand ablutions. 



185 



http : //ahle sunnahlibrary.com/ 



http://nmusba.wordpress.com/ 




JURISPRUDENCE ACCORDING TO THE FOUR SUNNI SCHOOLS 



As for the wisdom behind the legitimacy of this practice, it lies in the fact that 
God, may He be praised and adored, has relieved Muslims from undue hardship in 
those acts of worship for which He holds them accountable. Someone might object, 
saying: “Relieving people of undue hardship means that they should not be re- 
quired to perform sand ablutions when they lack water or are unable to use it, since 
sand ablutions themselves are a kind of hardship." However, this is a groundless 
objection, because the meaning of “relieving people of undue hardship" is holding 
them accountable only for what they are capable of. Hence, if someone is unable to 
perform minor or major ritual ablutions but is able to perform sand ablutions, then 
he is required to obey God’s commands by doing the latter, and not to ask God 
about anything but how such ablutions are to be performed. After all, the purpose 
behind all acts of worship is to help people learn to obey God’s commands, to give 
them an inward sense of His majesty, and to instill in them the awareness that He 
alone is the One to whom worship should be devoted. 

Some of the means by which God has commanded us to worship Him — such as 
major and minor ritual ablutions, the physical movements in ritual prayer, not in- 
dulging in worldly pleasures while fasting, as well as other practices which are 
good for the body — provide us with clearly visible benefits, while others provide us 
with inward benefits, that is, the benefits resulting from the purity of heart achieved 
through obeying His precepts. Inward benefits such as these lead in turn to outward 
gains, since the person who holds his Lord in awe and demonstrates this fact by 
doing His bidding enjoys positive relationships with others, who have no reason to 
fear he would do them harm but rather, on the contrary, benefit from all the good he 
does. Such are the goals people strive for in their earthly lives. Thus, obedience to 
the divine precepts serves the best interests of human society under all circum- 
stances; moreover, there can be no doubt that when one performs sand ablutions, 
one only does so in surrender to God's decrees. As such, sand ablutions are among 
the means by which we demonstrate our obedience to God and which lead, in turn, 
to inward contentment. 

Now, some people who lack an understanding of the true aims of the Islamic 
law, obedience to which results in happiness for society and the refinement of 
people’s morals, might suppose that the soil with which sand ablutions are per- 
formed is contaminated with harmful microbes such that wiping one’s face with it 
would be anything but beneficial. However, those who make such claims do not 
understand the meaning or purpose of sand ablutions, because the Lawgiver stipu- 
lates that the soil used be both clean and ritually pure. Moreover, we are not di- 
rected simply to take the soil and place it on our faces; rather, we are given a spe- 
cific manner in which to perform sand ablutions, which make it possible for us to 
engage in the same acts of worship which are based on the performance of minor 
and major ritual ablutions. Someone who says that placing one’s hand on clean 
sand, smooth stones, pebbles and the like will transfer harmful microbes to the 
person who does so might just as well stop putting his hands on bread, fruit or 
vegetables! He might as well forbid people to work in mines, tan hides, make shoes, 
or work as carpenters. In fact, he might as well stop putting his hand on anything at 
all for fear of the microbes that might be clinging to it. Such claims are made by 
people who would like to shirk their divinely given responsibilities so that they can 
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remain free to pursue the kinds of whims and lusts that captivate corrupt souls, 
thereby leading them to death and destruction. Otherwise, what are we to say about 
workers who fertilize the ground with manure and rid crops of disease and pests, 
and who enjoy better health and happier existences than those who mock the teach- 
ings of their religion? Why is it that microbes haven’t been the death of them?! The 
fact is that the Islamic religion urges its followers to maintain both ritual purity and 
good hygiene by avoiding filth and that which leads to illness. Consequently, Is- 
lamic law requires that the soil on which one places one's hands when performing 
tayammum be ritually pure and clean just as if it were a clean garment or handker- 
chief; hence, if it were contaminated or dirty, it would not be permissible to use it in 
tayammum. 

One other question which needs to be dealt with in this regard is: Why do sand 
ablutions involve only two of the parts of the body normally washed when one 
performs minor ritual ablutions, namely, the face and the hands? The answer is that 
the purpose for sand ablutions is to alleviate hardship; hence, it is sufficient when 
performing them to simulate minor ritual ablutions in a partial manner. The two 
parts of the body which must always be washed during ritual ablutions are the face 
and the hands, whereas the head, for example, is to be wiped; as for the feet, they 
are sometimes washed and sometimes wiped depending on whether one is wearing 
shoes or not. Hence, God has required that sand ablutions include only those two 
parts of the body which must always be washed in ritual ablutions, a fact which 
clearly involves an alleviation of hardship. 

As for the legitimacy of sand ablutions, it is supported by numerous prophetic 
hadiths. One such hadith, narrated by al-Bukhan and Muslim on the authority of 
‘Imran Ibn Husayn, tells us that when the Messenger of God once saw a man who 
remained isolated from others and did not take part in communal prayers, he asked 
him, “What is it that keeps you from praying with others?” The man replied, “O 
Messenger of God, I am in a state of major ritual impurity and I have no water.” 
“What you need to use is ‘pure dust’, then, and it will suffice you,” the Prophet told 
him. 

Muslims are in unanimous agreement that sand ablutions serve as a legitimate 
substitute for both minor and major ritual ablutions, although they hold different 
opinions on what specific situations call for sand ablutions and what types of earth 
may be used when performing them. 
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Types of sand ablutions 

Sand ablutions are of two types, 147 namely, obligatory and recommended. Given 
certain conditions, they are obligatory prior to the performance of any action that 
must be preceded by minor or major ritual ablutions, such as ritual prayer, touching 
the Qur’an, etc., and given the same conditions, they are recommended prior to 
performing any action before which minor or major ritual ablutions are recom- 
mended. Thus, for example, if someone wishes to pray a voluntary prayer and has 
no water to perform ablutions with, he may perform sand ablutions instead. This is 
because just as voluntary prayers are recommended, it is likewise recommended 
that one perform sand ablutions before praying such prayers. In other words, the 
reward one receives for performing sand ablutions is the reward received for per- 
forming a recommended action even though, [in the absence of water], the prayer 
would have no validity if one failed to perform them. Hence, despite the fact that 
sand ablutions are recommended rather than obligatory, they are nevertheless a 
condition for the validity of ritual prayer in such a situation. At the same time, if 
someone performs neither the sand ablutions nor the voluntary prayer that would 
have followed them, this will not be held against him. 

Conditions associated with sand ablutions 
In order for sand ablutions to be valid, the following conditions must be met: 

( 1 ) The time period for the ritual prayer for which one is performing them must 
already have begun. 148 

(2) One must consciously intend 149 to perform sand ablutions. 

(3) The person performing them must be a Muslim. 

(4) The person must have searched for water when it was unavailable. 

(5) There must not be anything on either the face or the hands, be it grease, 
wax, or anything else, that would form a barrier between the skin and the “pu- 
rifying dust” used in sand ablutions. 

(6) A woman intending to perform sand ablutions must not be menstruating or 
experiencing postpartum bleeding. 



147. The Hanafis add a third type as well, namely “sand ablutions as a ‘duty.’” 
As we saw earlier in the section on Sunnah-based practices associated with minor 
ablutions, the Hanafis hold that a ‘duty’ [wcijib] in this sense is less binding than an 
'obligation' [fard], For example, it is a ‘duty’ to perform sand ablutions before 
circumambulating the Ka'bah such that if someone performed this rite without pre- 
ceding it with either minor ritual ablutions or sand ablutions, his circumambulation 
would be valid, but he would be guilty of a sin less serious than that of neglecting to 
perform an obligatory action, or fard. For a more complete explanation of this point, 
see the earlier section entitled, “On Ritual Ablutions.” 

148. According to the Hanafis, sand ablutions performed before this time pe- 
riod has begun are also valid. 

149. As we have seen above, the Malikis and the Shafiis view such conscious 
intention as an integral part of the rite of ritual ablutions (and hence, sand ablutions 
as well), not simply a condition for their validity. 
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(7) There must be a sufficient justification for the performance of sand ablu- 
tions rather than minor or major ritual ablutions. (Which situations represent 
such a justification will be discussed below.) 

In addition, as in the case of minor and major ritual ablutions, there are conditions 
which must be met in order for sand ablutions to be obligatory. 150 



150. According to the Malikis, there are three types of conditions connected 
with sand ablutions: (1) those which must be fulfilled in order for sand ablutions to 
be obligatory but not necessarily valid, (2) those which must be fulfilled in order 
for sand ablutions to be valid but not necessarily obligatory , and (3) those which 
must be fulfilled in order for them to be both obligatory and valid. 

In order for sand ablutions to be obligatory, the following conditions must be 
met: (1) that one be an adult; (2) that one not have been forced to refrain from this 
practice; (3) that one be able to make use of the soil to be used in sand ablutions 
(since if one is unable to do so, sand ablutions cease to be obligatory); and (4) that 
one's ablutions have been invalidated for some reason. 

In order for sand ablutions to be valid but not necessarily obligatory, the fol- 
lowing three conditions must be met: (1 ) that one be a Muslim, (2) that there not be 
any barrier between the skin and the soil to be used, and (3) that nothing take place 
to invalidate the sand ablutions while they are being performed. 

Finally, in order for sand ablutions to be both obligatory and valid, the follow- 
ing six conditions apply: ( 1 ) that the time period for the ritual prayer for which one 
is performing them have already begun; (2) that one be in full possession of one’s 
mental faculties; (3) that one have received the message that God Almighty has sent 
a Messenger; (4) that a woman intending to perform them not be menstruating or 
having postpartum bleeding; (5) that one be both awake and mindful of what one is 
doing; and (6) that ‘purifying dust’ be available. 

The Malikis do not include the search for water among the above conditions, 
although they do affirm its necessity in certain situations to be discussed below. 
Nor do they mention the existence of a justification as a condition for the perfor- 
mance of sand ablutions; rather, they content themselves with including it among 
the situations which make sand ablutions necessary. The aforementioned condi- 
tions are the same as those given by the Malikis for minor ritual ablutions; the only 
exception is that, with respect to sand ablutions, the stipulation that the time period 
for the prayer one intends to pray must already have begun is a condition for both 
their necessity and their validity, whereas with respect to minor ritual ablutions, 
this is a condition for their necessity, but not for their validity. 

* * * 

The Hanafis restrict themselves to mentioning conditions for the validity of 
sand ablutions (as they do also for minor ritual ablutions). As we noted in our ear- 
lier discussion of minor ritual ablutions, there is nothing to prevent one from divid- 
ing such conditions into the three categories mentioned by the Malikis, namely, (1) 
conditions for necessity alone [that is, for sand ablutions’ being obligatory], (2) 
conditions for validity alone, and (3) conditions for necessity and validity together. 
The reasonableness of this classification may be illustrated on the basis of two 
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different considerations, namely, menstruation and postpartum bleeding. The ab- 
sence of these two physical conditions is a requisite for the necessity’ [of ritual 
ablutions], since neither the menstruating woman nor the woman with postpartum 
vaginal bleeding is held accountable for their performance. However, it is also a 
condition for the validity of ritual ablutions with respect to the actual fulfillment of 
one’s religious duty. In other words, the ablutions done by a menstruating woman 
do not lead to the performance of the action in preparation for which ablutions are 
generally performed, namely, ritual prayer and other acts of worship. The validity 
[of sand ablutions] requires that the purpose for which one does them, the perfor- 
mance of ritual prayer, for example — actually be fulfilled — that is, by one's per- 
forming the prayer. It is true, of course, that it is considered desirable for a menstru- 
ating woman or new mother to perform ritual ablutions as a means of keeping her- 
self mindful of her custom of praying; however, such ablutions are not deemed 
valid as a prelude to the performance of those acts of worship in preparation for 
which ablutions were established. Given this consideration, conditions for sand 
ablutions may be divided into the following three groups: 

First, conditions for necessity alone are; ( 1 ) that one be an adult, (2) that one be 
capable of using ‘purifying dust’, and (3) that there have occurred some hadath 
which places one in a state of ritual impurity, and/or that the time period for the 
ritual prayer one intends to pray have begun. As for the beginning of the time period 
for a given prayer, it is a condition for the necessity of the actual performance of 
sand ablutions, though not for their necessity per se. In other words, as a means of 
relieving hardship, one is not obliged to perform sand ablutions [or minor ablu- 
tions, for that matter] until the time period for the prayer concerned actually begins, 
although the necessity of performing them, legally speaking, may have already 
existed before this. Moreover, at the beginning of this time period one has more 
choice as to when to perform sand ablutions, whereas as the time draws to an end, 
one has less choice in this respect (as is the case in connection with minor and 
major ritual ablutions). 

Second, conditions for validity alone include the following seven stipulations: 
(1) that one consciously intend to perform sand ablutions, (2) that water not be 
available or that one not be able to use water for some legitimate reason, (3) that 
there not be any barrier on either the face or the hands, such as oil, wax, and the 
like, (4) that nothing take place to invalidate the sand ablutions as they are being 
performed, (5) that one do the wiping with at least three fingers if one is wiping 
with one’s hand (although it is not required that one do all the wiping with the hand 
itself, as will be explained further in what follows). (6) that one have gone looking 
for water if he had reason to believe that it could be found, and (7) that one wipe 
one’s entire face and hands. 

Third, as for the conditions for both the necessity and validity of sand ablu- 
tions, they are as follows; (1) that one be a Muslim (since the non-believer is not 
held accountable for their performance, and since even if he did perform them they 
would lack validity since the non-believer is not capable of consciously intending 
to perform such an act of worship), (2) that one not be menstruating or experienc- 
ing postpartum bleeding, (3) that one be in full possession of one’s mental facul- 
ties, and (4) that ‘purifying dust’ be available. Someone who has no ‘purifying 
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dust’ at his disposal is not required to perform sand ablutions, and if he did perform 
them they would not be valid even if the soil used were tahir, such as ground which 
was once contaminated with ritual impurity but then dried out. Such ground is fit to 
be prayed on (that is, tahir); however, it is not considered a purifying agent ( tahur ), 
and consequently, one would not be allowed to use it in performing sand ablutions 
as was noted earlier in the section entitled, “The means and manner by which ritual 
impurity may be removed.’’ 

'j' 

The Shafiis do not divide the conditions relating to sand ablutions into categories. 
Rather, they simply list the following eight: ( 1 ) that there be a justification for the 
performance of sand ablutions, such as the unavailability of water or the inability to use 
it, (2) that the person concerned be aware that the time period for the prayer he intends 
to pray has begun (since before this, one’s sand ablutions will have no validity), (3) that 
any impurity on one’s body be removed unless it is of a type which may be overlooked 
(since otherwise, one’s sand ablutions will not be valid), (4) that the person intending to 
do the sand ablutions be a Muslim (an exception being a Christian or Jewish woman 
married to a Muslim man who, when her menstrual period or postpartum bleeding 
ends, needs to perform ghusl before they can resume sexual relations, and who may be 
unable to do so for some reason), (5) if the person intending to perform sand ablutions 
is a woman, that she not be menstruating or having postpartum bleeding (the exception 
to this being cases in which a menstruating or postpartum woman is in a state of ritual 
consecration for the minor or major pilgrimage, in which case she may perform sand 
ablutions if she is unable to perform the Sunnah-based ghusl prescribed for those who 
are entering a state of ihram), (6) that one possess full discretional faculties (an excep- 
tion being made for a woman who is unbalanced and who performs sand ablutions in 
order for her husband to be able to have sexual relations with her), (7) the absence of 
any barrier between the soil used and the person’s skin, and (8) that the person con- 
cerned look for water before performing sand ablutions (with more details to follow on 
this condition). 

* * * 

Like the Shafiis, the Hanbalis make no distinction between conditions for neces- 
sity and conditions for validity. The conditions which they list are as follows: (1) The 
time for the prayer one intends to perform must have begun. This condition applies 
whether the prayer is obligatory or not so long as it is a prayer which is associated with 
a particular time, such as the funeral prayer, the time for which begins once either major 
ablutions or sand ablutions [have been administered to the deceased]. Hence, if some- 
one performed sand ablutions before this, they would not be valid. (2) It must be impos- 
sible or very difficult to use water for one of the reasons to be listed below. (3) Purifying 
soil which has not been burned must be available, provided that it is of the type which 
will cling to the part of the body being wiped, as will be explained below. (4) One must 
consciously intend to perform sand ablutions. (5) One must be in full possession of 
one's mental faculties. (6) One must have reached the age of discernment. (7) One must 
be a Muslim. (8) There must be no barrier preventing the soil from making contact with 
the part of the body being wiped. (9) The person must not perform any action which 
is incompatible with the performance of sand ablutions. (10) One must have per- 
formed abstersion before performing sand ablutions. 
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Situations in which sand ablutions are permissible 

Situations in which sand ablutions are permissible fall into two categories: ( 1 ) Those 
in which there is either no water whatsoever, or in which the water available is 
insufficient to achieve ritual purity. 151 (2) Those in which water is available but one 
is unable to use it for some reason, or the water is needed for drinking or other vital 
purposes (details concerning which will be discussed below). In the case of those 
who have no water available, they are to perform sand ablutions in preparation for 
any act of worship that requires ritual purity, be it daily ritual prayers, a funeral 
prayer, 152 a Friday congregational prayer, a prayer for the Day of Sacrifice or the 
Day of Fastbreaking, circumambulation of the Ka‘bah, or a voluntary prayer, even 
if one wishes to perform such a prayer by itself, that is, unassociated with an obliga- 
tory prayer. 153 Moreover, it makes no difference whether the person who has no 
water with which to perform minor ablutions is healthy or ill, resident or traveling, 
or — if he is traveler — whether the journey is long enough to warrant the shortening 
of obligatory prayers, or whether it is based on or leads to disobedience to God’s 
commands. 154 

As for someone who has water available to him but who is unable to use it for 
some legitimate reason, he is subject to the same ruling which applies to someone 
who has no water; in other words, he is to perform sand ablutions in preparation for 
any act of worship that requires ritual purity. As for the situations in which someone 
might not be able to use water, they include the following: 



151. The Shafiis and the Hanbalis hold that if the water available is not suffi- 
cient for the achievement of ritual purity, one must use a portion of the water to 
perform partial ritual ablutions, then finish by performing tayammum. 

152. According to the Malikis, someone who has no water available is not to 
perform sand ablutions for a funeral prayer if he is resident in a place (that is, not a 
traveler) and in good health unless he is obliged to perform the prayer due to the 
fact that there is no one else in a state of ritual purity who could perform it on his 
behalf. However, if such a person has performed sand ablutions in preparation to 
perform an obligatory prayer, he may pray the funeral prayer based on the same 
sand ablutions he had performed for the sake of the obligatory prayer. As for some- 
one who is traveling and/or ill, he may perform sand ablutions specifically for a 
funeral prayer even if he is not required to perform it. 

153. As we noted above, the Malikis hold that unless the person who has no 
water available is a traveler and/or ill, he may not perform sand ablutions in order to 
pray a voluntary prayer unless it is associated with one of the obligatory prayers. 

1 54. According to the Shafiis, if someone is committing an act of disobedience 
by going on a particular journey and if water becomes completely unavailable, he 
should perform sand ablutions and pray [while on the journey], then repeat the 
prayer later. However, if this same person is unable to use water due to an illness or 
some other cause, he may not perform sand ablutions unless he repents of the dis- 
obedience he has committed, after which he may perform sand ablutions and pray 
without having to repeat the prayer later. 
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( 1 ) When one has good reason to believe that the use of the water available 
would cause illness, exacerbate an already existing illness, or cause a delay in 
one’s recovery from an illness. In making such a judgment, one may rely on 
one’s own experience as well as on the opinion of a skilled Muslim physi- 
cian. 155 

(2) When there is an enemy — be it a human being or a wild animal — prevent- 
ing one from reaching the water and one fears for himself, his possessions, or 
family members under his protection. 

(3) When one needs the water for other vital purposes, be they immediate or 
more remote; thus, for example, if, based on a well-founded belief rather than a 
mere suspicion, one fears that by using the water at his disposal he would ex- 
pose himself, some other human being, or an animal which it would be unlaw- 
ful to kill (including even a rapacious dog) 156 to thirst that would threaten their 
lives or well-being, he should perform sand ablutions in order to save the water 
for drinking. The same ruling applies if the water is needed for making bread or 
cooking, or in order to remove impurities that may not be overlooked from 
one’s body or clothing. 157 



155. According to the Malikis, one may rely in such matters on the opinion of 
a non-Muslim physician in the event that one knows of no Muslim physicians to 
consult; similarly, they hold that one may rely on everyday types of evidence such 
as one’s personal experience or the experiences of someone else if he or she has a 
similar constitution to one’s own. 

* * * 

Similarly, the Shafiis hold that it is sufficient for the physician consulted to be 
skilled and knowledgeable, whether he or she is a Muslim or not, the only stipula- 
tion being that the person concerned be convinced of the physician’s reliability. As 
for personal experience, however, it is preferable not to depend on this alone. If the 
person concerned is knowledgeable in the area of medicine or is a physician, he 
may rely on his own judgment in such a situation; however, if he is neither a doctor 
nor knowledgeable in the field of medicine [and has no access to a physician], he 
may perform sand ablutions, then repeat his prayers after recovering from his ill- 
ness. 

156. The Hanbalis hold that with respect to black dogs, like rapacious dogs 
given to biting, one should not save water for them even if they die of thirst. 

157. According to the Shafiis, the impurity must be on one’s body. If it is on 
one's clothes, one should perform minor ritual ablutions with water rather than 
sand ablutions. Then, if one can find no uncontaminated garment to pray in, he 
should pray naked, and if he does so, he is not required to repeat the prayer later. 



193 



http : // ahle sunnahlibrary .com/ 



http://nmusba.wordpress.com/ 





JURISPRUDENCE ACCORDING TO THE FOUR SUNNI SCHOOLS 



(4) If the instrument with which one gains access to water has been lost, such as 
the rope or the pail with which one draws water from a well. 138 

(5) When the water is so cold that one has reason to fear that it would be harm- 
ful to perform ablutions with it; this applies, of course, only if one has no way 
to heat it. 159 

Thus, in all the aforementioned situations one is to perform sand ablutions. As for 
the requirement that one go in search of water when it is not available, the various 
schools offer differing points of view on this matter. 160 

Regarding someone who has water and is able to use it but who fears that if he 
uses the water for regular minor ablutions rather than sand ablutions, the time pe- 
riod for the prayer he intends to pray will run out, the various schools offer differing 
opinions as to the validity or lack of validity of sand ablutions. 161 

158. According to the Malikis, someone who has lost the instrument with which 
he gets water, or the person who brings him the water, should not perform sand 
ablutions unless he is certain, or has good reason to believe, that he will not be able 
to find other water before the time period for the prayer concerned runs out. 

1 59. According to the Hanafis, one may not perform sand ablutions for fear that 
the water is too cold unless one is in a state of major ritual impurity, since only 
someone who is obliged to cover himself all over with such water [as one must do 
in performing ghusl] has good reason to fear such harm; as for someone who is 
simply in a state of minor ritual impurity, he should not perform sand ablutions 
unless it is ascertained with complete certainty that such harm would occur. 

160. According to the Malikis, if a person without water is certain, or has good 
reason to believe, that there is water two or more miles away, he is not required to 
go in search of it. If he is certain, has good reason to believe, or suspects that there 
is water in a place less than two miles away, he is required to go in search of it 
provided that such a journey will not cause him undue hardship. However, if it 
would cause hardship, then even if the distance involved is less than two miles and 
even if he is riding an animal, he is not required to go in search of the water. At the 
same time, if he is fairly certain, has good reason to believe, suspects, or even 
simply imagines that his companions would give him water, he is required to ask 
them for it. If someone is fairly certain or has good reason to believe that his com- 
panions would give him water but he fails to ask them for water, then performs sand 
ablutions and prays, he must go ask them for water, and if they give it to him, he 
must repeat the prayer later, regardless of how much time has passed since the 
original time period for the prayer concerned. If he merely suspects that they would 
give him water, and if, rather than asking them for it, he performs sand ablutions 
and prays, he is likewise required to go ask them, and if he does obtain water, he is 
to repeat his prayer before the time period for the prayer concerned ends. However, 
if it becomes apparent that he only imagined that they would give him water, he is 
not required to repeat the prayer. In other words, the factor which determines whether 
one is required to repeat the prayer or not is whether or not one’s travel companions 
have water [and are willing to give one some of it]; if the person finds out that they 
do have water [and will give him some], he is required to repeat his prayer given the 
conditions explained above, whereas if he finds out that they have none, he is not 
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required to repeat it. However, in the latter case he should seek to purchase water if 
the price is low enough not to cause him deprivation; and if he intends to stay a 
relatively long time in the village where he is located, he should borrow money if 
necessary in order to pay for the water. 

4* -k 

The Hanbalis hold that someone who has no water must search for it in and 
around his saddlebag and other travel supplies, and he must ask his companions for 
water unless he is certain that they have none. If someone performs sand ablutions 
and prays before going in search of water or asking others for it, his sand ablutions 
will not be valid. However, if the water is far away, one is not required to go after it; 
as for what is meant by ‘far away’, this is to be determined by prevailing standards. 

* * * 

The Hanafis hold that if someone who has no water available to him is in an 
urban area, he is to go in search of water before performing sand ablutions regard- 
less of whether he has good reason to believe that there is water nearby or not. In 
the case of a traveler who has good reason to believe that there is water less than a 
mile away, he must go in search of it provided that he has no reason to fear for his 
personal safety or his possessions, whereas if he has good reason to believe that the 
nearest water is a mile or more away, he is not required to go in search of it at all. 
Moreover, it makes no difference whether the person searches for the water himself 
or sends someone else to do so for him. If the person has traveling companions, he 
must ask them for water if he has good reason to believe that if he asked them, they 
would give it to him, and if he performs sand ablutions before asking, they will 
have no validity. If someone suspects that his companions might give him water if 
he requested it of them, and if this person performs sand ablutions and prays, then 
asks them later and they give it to him, he must repeat his prayer. If, on the other 
hand, they refuse his request before he starts to pray, then after he has finished 
praying, they change their minds and give it to him, he is not required to repeat the 
prayer. If the people from whom he requests water will only give it to him in return 
for a price reflecting its value in the nearest location where water is available, but 
scarce, or at a slightly inflated price, then he must buy it from them if he is able, that 
is, if the price is not so high that by buying it he is deprived of basic necessities. 
However, if they demand an outrageously inflated price, he is not obliged to buy it, 
and instead, he may perform sand ablutions. 

* * * 

According to the Shafiis, someone who has no water available must look for 
water before performing sand ablutions, either by searching among his own provi- 
sions or requesting it from others traveling with him; however, he must not search 
for the water until after the time period for the prayer he intends to pray has already 
begun. When seeking to obtain water from his travel companions, he should call 
upon each one of them — either in person or through a mediator whom he trusts — 
unless the time period for the prayer he intends to pray is about to run out; if this is 
the case, he is to perform sand ablutions and pray without trying to request water 
from each and every one of them due to the lack of time. If the person is obliged to 
go ahead and perform sand ablutions and pray before having asked everyone for 
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water, he is to repeat the prayer later if it is likely that there is water available 
somewhere nearby; otherwise, he is not required to repeat it. If, after continuing his 
search, he still finds no water, he will be in one of three situations: (a) Near enough 
to call for help, in other words, in a place where, if he called out to his companions 
for assistance, they would be close enough to come to his aid despite their being 
occupied with their various tasks. Specifically, this distance is set by the Shafiis at 
the farthest point that is visible to someone with sound vision, and from which he 
can see people and distinguish them from one another, (b) Near enough to reach 
water without assistance, that is, at a distance of no more than half a parasang (or 
6,000 steps), (c) Far from the water, that is, with more than 6,000 steps away. 

If someone in situation (a) above is certain that there is water to be found, he 
must go in search of it provided that he is assured of his personal safety and that of 
his money and other possessions. As long as the person is certain that there is water 
in the vicinity, it is not necessary that he be assured of finding it before the time 
period for the prayer he intends to pray runs out. If, by contrast, one is uncertain 
whether there is water to be found, one must go in search of it if he is assured of his 
personal safety and that of his money, belongings and anything else under his pro- 
tection — even if he is not permitted to own it due to its ritual impurity, such as 
dung; however, such a person must be assured that he will not become separated 
from his travel companions and that the time period for the prayer he intends to 
pray will not run out. 

Someone in situation (b) above is not required to go in search of water unless 
he is certain that it can be found and unless he is assured that neither his life, his 
well-being nor his money is in danger. If the area where he is located is likely to 
have water in it, it is not necessary to be assured that the water will be found before 
the time for the prayer he intends to pray runs out; if it is not likely, however, there 
is no need to go in search of it if there is the added possibility that the time for the 
prayer intended will run out before water is found. 

As for someone in situation (c), he need not go in search of water even if he is 
certain of its existence due to the distance he would have to travel to reach it. 

161. The Shafiis hold that as long as water is available, one should never per- 
form sand ablutions simply because one is afraid that the time period for the prayer 
one intends to pray will run out. since by doing so one would be violating one of the 
conditions for the validity of sand ablutions, namely, the absence of water. 

As for the Hanbalis, they hold that one may not perform sand ablutions for fear 
that the time period for the prayer one intends to pray will run out unless one is 
traveling and knows that there is water in a place not far away but fears that, if he 
goes to get the water and performs minor ablutions with it, the time will run out. In 
this case, he may perform sand ablutions and pray without being required to repeat 
the prayer later. Similarly, if a traveler has reached a place where water is available 
but finds that it is being distributed to people by turns, and if he knows that the time 
will run out before his turn comes, he may perform sand ablutions and pray without 
being required to repeat the prayer later. 

sfc sf: 
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The Hanafis divide prayer in such circumstances into three categories, namely: 
(a) prayers for which there is no set time period, such as voluntary prayers that are 
not tied to a given obligatory prayer, (b) prayers for which there is a set time period 
but which there is no way to compensate for later, such as funeral prayers and the 
prayers prayed in honor of the Day of Sacrifice and the Day of Fastbreaking, and 
(c) prayers that have a set time period and that may be made up later, such as the 
Friday congregational prayer and the other daily obligatory prayers, since the Fri- 
day congregational prayer may be made up by simply praying the Friday noon 
prayer, while all of the other obligatory prayers may be made up at some later time. 

As for prayers belonging to category (a), that is, voluntary prayers, one should 
not perform sand ablutions for them when water is available unless they happen to 
be the Sunnah-based prayers performed after the noon prayer, the sunset prayer and 
the evening prayer. In other words, if performing minor ritual ablutions would de- 
lay them so much that the set time period for them would run out, one is permitted 
to perform sand ablutions in order to perform them on time. In the case of prayers 
in category (b), that is, funeral and holiday prayers, one may perform sand ablu- 
tions for them even when water is available if there is reason to fear that one would 
miss them by performing minor ablutions. As for prayers in category (c), such as 
the Friday congregational prayer, one should not perform sand ablutions for them 
as long as water is available simply for fear that the time will run out; rather, one 
should let the time run out, then perform minor ablutions and perform the noon 
prayer instead. Similarly with respect to all other daily obligatory prayers, if one 
performs sand ablutions and performs them [simply due to the time factor], one 
must repeat them again later. 

* * * 

As for the Malikis, they hold that if one fears that one will miss the prayer one 
intends to pray by using water on the four parts of the body involved in minor ritual 
ablutions, or by covering the body with water as one does when performing ghusl, 
then one may perform sand ablutions and pray without being required to repeat the 
prayer later. With regard to the Friday congregational prayer, the prevailing Maliki 
view is that one should not perform sand ablutions for it so long as water is avail- 
able, whereas in the case of a funeral prayer, one should not perform sand ablutions 
for it unless: (1) one has no water and (2) one is obliged to perform it, as we saw 
above. 
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The pillars of sand ablutions 
The four pillars of sand ablutions are as follows: 

(1) Conscious intention, 162 on which various rulings are given by the different 
schools. 163 The time when one is to express such an intention 164 is when one 
places one’s hand on whatever substance is being used for the ablutions. 



162. The Hanafis and Hanbalis view conscious intention as a condition for the 
validity of both minor ritual ablutions and sand ablutions rather than as an integral 
part of these rites. 

163. The Malikis hold that when performing sand ablutions, one’s intention 
should be to make it permissible either to perform ritual prayer, touch the Qur’an, 
or engage in some other act of worship which requires ritual purity; one may also 
intend to make permissible that which has been prevented by a state of hadath, that 
is, major or minor ritual impurity, or simply to fulfdl the obligation of sand ablu- 
tions. However, if someone intends only to remove the state of hadath , his sand 
ablutions will be invalid, since in the view of the Malikis, sand ablutions do not 
remove hadath. In addition, if one's intention is to be able to perform ritual prayer 
or some other act which one has been prevented from performing by a state of 
hadath, one must distinguish in one’s intention between major and minor ritual 
impurity. Thus, for example, if someone is in a state of major ritual impurity due to 
sexual discharge and consciously intends to make it permissible to engage in some 
act which he has been forbidden to perform due to this state of ritual impurity, but 
without specifying that it is major ritual impurity ( al-hadath al-akbar ), his sand 
ablutions will not fulfdl their purpose and he will be required to repeat whatever 
prayer he prays on this basis. On the other hand, if someone intends simply to 
perform the obligation of sand ablutions, this will suffice even if he has not speci- 
fied whether the impurity concerned is major (, al-hadath al-akbar ) or minor ( al- 
hadath al-asghar ), since the intention to perform this obligation covers states of 
both major and minor ritual impurity. 

The Malikis also hold that if someone performs sand ablutions with the inten- 
tion of praying an obligatory prayer, he may, on the basis of these ablutions, per- 
form a single obligatory prayer in addition to as many Sunnah-based and recom- 
mended prayers as he wishes; he may also perform a non-obl igatory circumambu- 
lation of the Ka‘bah, perform the two rak'ahs associated with the non-obligatory 
circumambulation, touch the Qur’an and recite the Qur'an (even if he has been in a 
state of major ritual impurity due to sexual discharge). However, if the person con- 
cerned is in good health and is not a traveler, and if he or she performs a second 
obligatory prayer based on the same set of sand ablutions, the second will have no 
validity even if the two prayers are being prayed jointly, as when one combines the 
noon and mid-afternoon prayers under certain circumstances. Hence, when one 
performs sand ablutions in order to perform a voluntary prayer associated with a 
given obligatory prayer, he must pray the obligatory prayer first, since if he were to 
perform the voluntary prayer first, the voluntary prayer would be valid, but not the 
obligatory prayer performed after this; rather, he would have to perform sand ablu- 
tions again in order to pray the obligatory prayer. However, if someone performs 
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sand ablutions specifically in order to perform a voluntary or Sunnah-based prayer 
on its own, he may touch and recite the Qur’an (even after having been in a state of 
major ritual impurity due to sexual discharge), in addition to doing other things 
which require a state of ritual purity; however, he may not pray an obligatory prayer 
based on these same sand ablutions. This last ruling applies to those who are ill and / 
or traveling; as for those who are in good health and settled in one place, they are 
not allowed to perform sand ablutions in order to pray a voluntary prayer on its 
own, that is, unassociated with an obligatory prayer. 

Finally, if one’s conscious intention in performing sand ablutions is to be able 
to recite the Qur’an, enter the presence of a sultan, or some other act which does not 
require a state of ritual purity, then he may not, based on these same sand ablutions, 
perform acts which do require ritual purity. 

* * * 

The Hanafis stipulate that in order for the intention associated with sand ablu- 
tions to be a valid basis for ritual prayer, one must intend one of the following: (1) 
to be purified of the state of hadath which he is in, though it is not necessary to 
specify whether it is major or minor ritual impurity; thus, if someone is in a state of 
major ritual impurity and intends to be purified of minor ritual impurity, his sand 
ablutions will still achieve their purpose, (2) to make it permissible to perform 
ritual prayer or remove a state of ritual impurity (hadath), given that according to 
the Hanafis, sand ablutions are capable of removing hadath, or (3) to perform an 
act of worship which is not valid without ritual purity, such as ritual prayer or a 
“prostration of recitation.” Hence, if someone simply intends to perform sand ablu- 
tions without noting that his purpose is to make it permissible to perform ritual 
prayer or to remove the state of hadath which he is in, his prayer will not be valid 
based on these sand ablutions. Similarly, if one intends an action which is not, 
strictly speaking, an act of worship, or an act of worship which does not require that 
one be in a state of ritual purity, then any prayer prayed on the basis of such sand 
ablutions will lack validity. For example, if someone performs sand ablutions with 
the intention of touching the Qur’an — given that touching the Qur’an is not in itself 
an act of worship or an act by which one draws near to God, the real act of worship 
here being the chanting of the Qur’an — and if the person later prays on the basis of 
these sand ablutions, his prayer will not be valid. Similarly, if someone does sand 
ablutions with the intention of issuing the call to prayer (adhan) or the announce- 
ment that prayer has begun following the adhan (the iqamah ) — given that the adhan 
and the iqamah are not specifically intended as acts of worship, their fundamental 
purpose being simply to convey an announcement, not to mention the fact that they 
are valid without one’s being ritually pure — then any prayer prayed on the basis of 
these sand ablutions will lack validity. In keeping with this same principle, the 
Hanafis hold that if someone performs sand ablutions in order to greet others or to 
respond to their greetings [given that such actions do not require ritual purity, nor 
are they intended as acts of worship], or if someone in a state of minor ritual impu- 
rity does sand ablutions with the intention of reciting the Qur'an — bearing in mind 
that although recitation of the Qur’an is specifically intended as an act of worship, 
one may nevertheless engage in it while in a state of minor ritual impurity — then 
any prayer performed on the basis of such sand ablutions will be invalid. 

* * * 
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According to the Shafiis, someone who performs sand ablutions must intend to 
make permissible the performance of ritual prayer and the like. One may not intend 
to remove hadath, since in the Shafiis" view, sand ablutions do not remove hadatlr, 
nor is it permissible to intend simply to perform sand ablutions or to fulfill the 
obligation of sand ablutions, since sand ablutions represent a kind of “emergency 
purity measure” as it were; in other words, they were established not as a means of 
purification in their own right but rather, as a substitute for other means of purifica- 
tion. 

As for the person who intends through sand ablutions to make it permissible to 
perform ritual prayer or some other religious obligation, his intention will be to 
make it permissible to do one of the following: (1) to perform an obligatory rite, 
such as one of the five daily prayers, the obligatory circumambulation of the Ka'bah, 
or delivery of the Friday sermon, (2) to perform a voluntary act of worship, such as 
a voluntary prayer, a non-obligatory circumambulation of the Ka‘bah, a funeral 
prayer, etc., or (3) to perform a prostration of recitation or thanksgiving, touch the 
Qur'an, or recite the Qur'an while in a state of major ritual impurity. 

If one performs sand ablutions with intention (1), one may perform a single 
religious obligation on the basis of these ablutions — if the obligatory act is per- 
formed before anything else, and even if one changes one's intention — in addition 
to as many voluntary acts of worship as one desires. Moreover, on the basis of 
intention (1), one may engage in all actions requiring ritual purity mentioned under 
intentions (2) and (3) as well. 

If someone performs sand ablutions on the basis of intention (2), he or she may 
engage in all actions requiring ritual purity mentioned under intentions (2) and (3), 
but not intention (1). In other words, one may pray as many voluntary prayers as he 
or she wishes and touch the Qur’an, but he may not perform an obligatory ritual 
prayer, deliver a Friday sermon, or perform an obligatory circumambulation of the 
Ka'bah. 

As for sand ablutions based on intention (3), they allow the person to engage 
only in those actions mentioned under intention (3), but not those included under 
intentions (1) and (2), even if one has changed his intention at some point. 

Finally, the Shafiis hold that it is not necessary for the intention associated with 
sand ablutions to specify either major or minor ritual impurity; hence, if someone 
in a state of major ritual impurity were to say, “I intend to make it permissible to 
perform ritual prayer which I have been prevented from performing by minor ritual 
impurity,” based on the belief that he is only in a state of minor ritual impurity, after 
which he discovers his error, his sand ablutions will still achieve their purpose. 
However, if this sort of inaccuracy were deliberate, the ablutions would be invalid 
due to the dishonesty involved. 

* * * 

As for the Hanbalis, they hold that conscious intention is a condition for the 
validity of sand ablutions [rather than an integral part of them]. When performing 
sand ablutions, then, one is to intend to make permissible whatever act in prepara- 
tion for which one is performing them, be it ritual prayer or circumambulation of 
the Ka'bah, be it obligatory or voluntary, and regardless of whether one is perform- 
ing the ablutions due to minor or major ritual impurity or some impurity on one’s 
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body. According to the Hanbalis, one may perform sand ablutions to remove the 
effect of impurity on one's body, but only after having removed as much of it as 
possible; as for impurities on one’s clothes or in the place where one is, they do not 
provide a basis for sand ablutions. Thus, if someone performed sand ablutions in 
order to remove a state of hadath, the ablutions would not achieve their purpose, 
since in the Hanbalis’ view, such ablutions make certain acts permissible, but they 
do not actually remove a state of impurity. 

In addition, the Hanbalis hold that it is not sufficient for one to perform sand 
ablutions with the intention of performing an act of worship despite only one of the 
following, that is (1) minor ritual impurity, (2) major ritual impurity, or (3) impurity 
on one's body. That is to say, if someone in a state of major ritual impurity intends 
by means of sand ablutions to make it permissible to perform the noon prayer de- 
spite his major ritual impurity, for example, yet without intending to make it per- 
missible to do so despite his minor ritual impurity, he may not pray a ritual prayer 
on this basis, since he will have negated the effect of his major ritual impurity such 
that he may recite the Qur’an, for example; but he will not have negated the effect 
of his minor ritual impurity. Similarly, if someone intends to make it permissible to 
perform some act which he has been prevented from performing by minor ritual 
impurity alone, yet without including the effect of major ritual impurity, his sand 
ablutions will not negate the effect of his major ritual impurity. However, if some- 
one intends by means of sand ablutions to make it permissible to perform ritual 
prayer despite the effects of both major and minor ritual impurity as well as the 
effect of impurity on his body, this intention will achieve all three purposes at once. 

Finally, the Hanbalis hold that if someone intends to make it permissible to do 
a particular thing, he may do whatever it is on the basis of these sand ablutions, as 
well as other actions belonging to the same category and any action belonging to a 
‘lesser’ category. For example, the weightiest type of action one may perform based 
on sand ablutions is an obligatory act, while other acts permitted on the basis of 
sand ablutions in descending order of weightiness, as it were, are: the making or 
fulfillment of a vow, performing a collective duty [such as administering major 
ablutions to a deceased person, which, once it has been done, ceases to be the duty 
of the rest of the community], voluntary acts of worship, a voluntary circumambu- 
lation of the Ka‘bah, touching the Qur’an, reciting the Qur’an or staying in a mosque 
while in a state of major ritual impurity, and having sexual relations with one’s wife 
after her menstrual flow has stopped. This being the case, someone who does sand 
ablutions with nothing but a general intention, such as, “to perform ritual prayer” or 
“to perform a circumambulation of the Ka‘bah” may perform nothing but voluntary 
forms of these actions. 

164. According to the Shafiis, it is not sufficient for the intention to coincide 
with placing one’s hand on the ‘purifying dust’; rather, it should coincide with the 
act of lifting the hand with the soil on it and wiping part of the face, since the face 
is the first part of the body to be wiped. 

As for the Hanbalis, they hold that it is not necessary for the intention to coin- 
cide with any particular phase of sand ablutions; rather, it is acceptable for it to 
precede the act of wiping by a short time, as is the case with the intention associated 
with any other act of worship. 
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(2) The use of “purifying dust”, that is, soil which has never been contaminated 
by ritual impurity. If it has been thus contaminated, it is not permissible to use 
it in sand ablutions even if the main bulk of the impurity has been removed 
along with any remaining traces. As for what is meant by “purifying dust”, the 
various schools offer different interpretations. 165 

165. The Shafiis define ‘purifying dust' (sa'id tayyib) as soil which contains 
dust-like particles; it also includes sand if it contains such particles. However, if the 
substance does not contain such particles, it is not permissible to perform sand 
ablutions with it. It makes no difference whether the substance has been burned 
unless it has turned to ashes; nor does it make any difference whether it is suitable 
for growing plants in or whether it is briny soil in which nothing will grow. The 
Shafiis also classify pulverized potter's clay as a kind of ‘purifying dust.’ However, 
if the soil or sand is mixed with some other substance, such as brick dust or flour, 
then even if the amount of the other substance is less than the amount of soil or 
sand, it is no longer permissible to use it for sand ablutions. In addition, the Shafiis 
stipulate that soil fit for sand ablutions must not be ‘used’, that is, soil or sand 
remaining on the face or hands of someone who has previously performed sand 
ablutions, or which has dispersed into the air during the process of wiping. 

jfc % 

According to the Hanbalis, ‘purifying dust’ refers simply to soil which is tahiir. 
In order for the soil to fit this definition, however, they stipulate that it must meet 
the following conditions: ( 1 ) It must not have been taken by force such that its use 
is not legitimate. (2) It must not have been burned or pulverized, as is done some- 
times with pottery and the like, since its previous use in cooking causes it no longer 
to be ‘soil’ in the strict sense. (3) It must contain particles which will cling to one’s 
skin. 

In the event that the soil becomes mixed with some other substance which also 
contains dust-like particles, such as gypsum or lime, the ruling on it is based on the 
same principle which governs the ruling on tahiir water if it becomes mixed with 
water that is simply tiihir. In other words, if soil represents the larger percentage of 
the mixture, it may be used for sand ablutions, whereas if the other substance repre- 
sents the larger proportion of the mixture and if this other substance does not con- 
tain dust-like particles — as is the case with wheat and barley — then it is not permis- 
sible to use it for sand ablutions even if such substances are available in large quan- 
tities. Nor is it permissible to perform sand ablutions with clay which one has not 
been able to dry out. If the time period for the prayer one intends to pray is about to 
run out and the undried clay is the only thing available, it is permissible to use it for 
sand ablutions. Once the time has run out, however, one must wait until it has dried 
out thoroughly before performing sand ablutions with it. 

* * * 

The Hanafis define ‘purifying dust’ as anything which has its origin in the 
earth; hence, it is permissible to perform sand ablutions using dirt, sand, small 
pebbles and rocks, including smooth ones, as well as on dried out briny soil and 
burnt brick. As for ice, however, it is not permissible to perform sand ablutions with 
it since it is not a part of the earth, nor is it permissible to use trees, glass, or mov- 
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able metals. As for metals which are still in their place of origin, that is, in the 
ground, one may perform sand ablutions with the soil that lies on top of them, but 
not with the metals themselves. Similarly, one may not perform sand ablutions with 
pearls, even if they have been pulverized, nor with flour, ashes, lime, arsenic, red 
ocher, antimony, sulfur, or turquoise. It is not permissible to perform sand ablutions 
with soil and the like if it has become mixed with something that is not part of the 
earth and which represents more than half the mixture; however, if the other sub- 
stance represents half or less of the mixture, one may still use it for sand ablutions. 

* * * 

Given that the term ‘dust’ ( sa'ld) has its origin in the verb sa'ida, meaning ‘to 
ascend’, the Malikis hold that it refers to that which has risen, in other words, those 
parts of the earth which appear on the surface. As such, the word ‘dust’ here in- 
cludes soil, which is the most preferable substance whenever it is available, as well 
as sand, rocks, and ice — the latter of which, although it is frozen water, is neverthe- 
less similar to rocks which are also themselves part of the earth. Also included is 
fine clay, although when using clay, one must either touch it very lightly or dry it 
before wiping one’s face and hands so as to avoid contaminating other parts of 
one’s body. Other substances which may be used in sand ablutions include gyp- 
sum, which they define as a type of rock which, when it is burned, turns to lime; 
however, once it has been burned, gypsum may not be used for sand ablutions. As 
for metals, they may be used for sand ablutions with the exception of gold, silver 
and other precious metals. It is likewise impermissible to perform sand ablutions 
using metals that have been removed from the earth, such as alum and salt, as well 
as on burnt bricks. As for unburnt bricks, one may perform sand ablutions with 
them provided that they are not mixed with an impure substance or even with a 
large amount of a ritually pure substance, such as straw. As for what is meant by ‘a 
large amount of a ritually pure substance,’ it is any quantity that makes up more 
than half the mixture. Thus, for example, if straw is present in the same amount as 
clay, it does no harm. If a substance is not a part of the earth, such as wood, grass 
and the like, it may not be used for sand ablutions even if the time period for the 
prayer one intends to pray is about to run out and one can find no acceptable substi- 
tute; however, some Maliki scholars rule that such substances may be used for sand 
ablutions given the two aforementioned conditions, namely, shortness of time and 
unavailability of any suitable substitute. 

Finally, the use of ‘dust’ — that is, the act of placing one’s palms on top of it — 
constitutes ‘the first strike’ (to be explained below). 
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(3) Wiping the entire face, 166 if even with just one hand or one finger. The face 
includes the beard, even if it is long, 167 as well as the bridge of the nose, the 
sunken area of one’s eyelids, and the area extending downward from the ears to 
the chin. 

(4) Wiping the hands up to the elbows. 168 In so doing, one must remove objects 
which cover any part of this area, such as rings or bracelets, and wipe the skin 
under them. It is not sufficient simply to rotate them when performing sand 
ablutions 169 as it is when doing minor ritual ablutions. Moreover, some of the 
schools include other obligations as well. 170 

166. The Hanafis hold that if the wiping is done with one’s hand, one must 
wipe with the entire hand or with most of it, although the basic requirement is the 
wiping itself, regardless of whether it is done with the hand or with something else. 
As for covering the face and hands with whatever substance is used in sand ablu- 
tions, this is a condition for their validity, but not an integral part of the rite itself. 
Moreover, based on a hadith according to which, “Sand ablutions [are to consist of] 
two ‘strikes”’, the wiping should take the form of “two strikes” or their equivalent. 
Hence, if dust got onto someone’s face, after which he placed his hand on his face 
and wiped it, this would be considered the first strike. The “two strikes” referred to 
here are thus one of the pillars of sand ablutions despite the fact that they are not 
mentioned in the Qur’anic verse describing this rite. 

167. According to the Hanafis, all one is required to wipe is the hair that must 
be washed as part of minor ritual ablutions, namely, whatever grows directly over 
the face itself; it is not necessary in their view to wipe any part of the beard that 
extends below this. 

168. According to the Malikis and the Hanbalis, one is obliged to wipe one’s 
hands up to the wrists only, whereas wiping them all the way up to the elbows is not 
obligatory, but an emulation of the prophetic Sunnah, as will be seen below. 

169. In the Hanafis’ view, it is sufficient when performing sand ablutions sim- 
ply to rotate tight-fitting rings or bracelets, since such rotation serves to rub the area 
under them, and since what is obligatory is not that the dust actually make contact 
with the skin, but rather, the act of wiping or rubbing itself. 

170. The Malikis add the stipulation that when performing sand ablutions one 
must maintain continuity, not only between the various actions included in the sand 
ablutions themselves, but also between the sand ablutions and whatever acts of 
worship are performed on the basis of them. Hence, if someone allowed enough 
time to pass between such events that the required continuity was broken, even if 
this occurred simply out of forgetfulness, the ablutions would not be valid. Thus, 
there are, according to the Malikis, four obligations involved in sand ablutions, 
namely: (1) the conscious intention to use ‘purifying dust', (2) wiping the entire 
face, (3) wiping the hands up to the wrists, and (4) observing continuity. 

^ 5k 

As for the Hanbalis, they add two obligations associated with sand ablutions, 
namely, ( 1 ) maintaining the proper order among the actions involved in this rite and 
(2) continuity provided that the sand ablutions are being performed due to minor 
ritual impurity. However, if they are being done due to major ritual impurity or 
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impurity on one’s body, neither proper order nor continuity is required in their 
view. Hence, the Hanbalis list the following four obligations as part of sand ablu- 
tions: ( 1 ) wiping the entire face, not including the inside of the mouth or ears or the 
skin beneath thin hair, (2) wiping the hands up to the wrists, (3) maintaining proper 
order, and (4) continuity (the latter two applying only in cases of minor ritual impu- 
rity). 

^ 

The Shafiis add a number of obligations associated with sand ablutions. These 
include: (1) maintaining the proper order among the actions involved in sand ablu- 
tions, i.e., first the face, then the hands, regardless of whether one is performing 
them on account of minor or major ritual impurity; (2) placing the dust on one's 
face and hands. Hence, if some dust simply blew onto one’s face or hands, after 
which one moved the dust around on them with the intention of performing sand 
ablutions, this would not be sufficient; (3) the use of tahur soil which contains dust- 
like particles; and (4) transferring the dust in a deliberate manner to the parts of the 
body involved in sand ablutions, the stipulation here being that the transfer take 
place in the form of “two strikes.” 

Hence, the Shafiis list seven obligations as part of sand ablutions: (1) conscious 
intention, (2) wiping the face, (3) wiping the hands up to the elbows, (4) maintain- 
ing the proper order among the actions involved in sand ablutions, (5) transferring 
the dust used to the parts of the body included in sand ablutions, (6) the use of tahur 
soil containing dust-like particles, and (7) transferring the dust to the face and the 
hands in a deliberate manner. 

* * * 

The Hanafis, by contrast, list no additional obligations in connection with sand 
ablutions, since the pillars of sand ablutions, in their view, are restricted to two 
elements, namely: (1) wiping, and (2) the “two strikes." As for wiping, it is an 
integral part of sand ablutions based on the Qur’anic verse which describes this rite, 
whereas the “two strikes” are included on the basis of the aforementioned hadith. 
All actions beyond these are to be classified as conditions which, although they are 
essential, are nevertheless not an integral part of this rite. 
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Sunnah-based practices associated with sand ablutions 

As for the Sunnah-based practices associated with sand ablutions, they include ut- 
terance of the basmalah , 171 maintenance of proper order among the various steps 
involved, 172 and others, the details of which vary from one to school to another. 177 

171. According to the Hanbalis, utterance of the basmalah is a ‘duty’ [which 
means that, despite its importance, it remains less binding than the established ob- 
ligations of Islam-t.n.]. Hence, if someone deliberately neglects to utter the 
basmalah, his sand ablutions lose their validity; however, if he omits it out of inat- 
tention or ignorance, they remain valid. 

* * * 

According to the Malikis, the basmalah is recommended, but is not based on 
the prophetic Sunnah. 

* * * 

The Shafiis hold that the basmalah is based on the prophetic Sunnah, but that if 
the person doing the sand ablutions is in a state of major ritual impurity, it is not 
permissible to utter it if his or her intention in doing so is to recite the Qur’ an as part 
of worship. Hence, the intention should be restricted simply to holding God in 
remembrance; otherwise, one’s sand ablutions should not be accompanied by any 
intention at all. 

* * * 

The Hanafis, by contrast, hold that the basmalah as part of sand ablutions is 
based on the prophetic Sunnah regardless of whether one’s intention in uttering it is 
to hold God in remembrance, to recite the Qur’an as an expression of worship, or 
nothing at all. 

172. As noted earlier, the Shafiis and the Hanbalis view the maintenance of 
proper order as obligatory in sand ablutions. 

173. The Hanafis list the following actions as based on the prophetic Sunnah 
when performing sand ablutions: (1) striking [the ‘dust’] with the palms of one’s 
hands; (2) moving one’s hands toward the front, then the back; (3) shaking the dust 
off one’s hands; (4) holding one’s fingers apart; (5) uttering the basmalah; (6) main- 
taining proper order among the actions involved in sand ablutions; (7) maintaining 
continuity; (8) parting one’s beard and fingers; (9) rotating any rings one is wear- 
ing; ( 1 0) doing the right side of one’ s body before the left; (11) striking the ‘dust’ in 
such a way that it gets between one's fingers; (12) wiping one’s face and hands in 
the proper manner, the proper manner being as follows: One strikes the ‘dust’ with 
his hands, then shakes it off of them and moves them first forward, then back. 
Following this, one wipes one’s entire face with both hands. One then strikes the 
‘dust’ a second time, shakes it off one’s hands as before, and wipes one’s hands and 
arms up to the elbows; and (13) cleaning one’s teeth and gums with a miswak. 

5]i 5{c ^ 

The following are the Sunnah-based actions connected with sand ablutions listed 
by the Shafiis: (1) beginning with an utterance of the basmalah; (2) cleaning one's 
teeth and gums with a miswak after uttering the basmalah and before transferring 
the ‘dust’ to one’s face and hands; (3) shaking or blowing excess dust off one ‘s 
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hands; (4) wiping one’s right hand before the left; (5) facing in the direction of the 
qiblah; (6) wiping one’s face from the top down and one’s hands from the finger- 
tips inward. Specifically, one is to place the fingers of one’s left hand [not including 
the thumb] on top of the fingers of one’s right hand [not including the thumb], 
positioning them in such a way that the right fingertips do not extend beyond the 
left index finger. One then passes the left hand over the right as far as the wrist, at 
which point one passes the fingertips of his left hand over the outside of his right 
arm as far as the elbow. Then, placing the palm of one’s left hand along the inside of 
one’s right arm at the elbow, one draws the fingertips of the left hand down the right 
arm as far as the wrist, keeping the thumb lifted up, after which the left thumb is 
drawn over the back of the right thumb. This process is then repeated for the left 
hand and arm. Finally, it is recommended that one wipe each hand with the other; 
(7) maintaining continuity between the wiping of one's face and hands if one is in 
good health (whereas if the person concerned suffers from some sort of inconti- 
nence, the maintenance of continuity is not merely an emulation of the prophetic 
Sunnah, but an obligatory act, as it is in minor ablutions); (8) holding one’s fingers 
apart at the beginning of each ‘strike’; (9) removing one’s ring(s) during the first 
‘strike’ (whereas during the second ‘strike’, this is obligatory); (10) parting one’s 
fingers after wiping one’s hands if one already did so during the second ‘strike’ 
(otherwise, this is obligatory); (11) wiping more than the area actually required; 
(12) not lifting one’s hand off the part of the body being wiped until the wiping has 
been completed; (13) reciting the dhikr associated with wiping the face and the 
hands; and ( 1 4) concluding sand ablutions with a recitation of the dhikr mentioned 
earlier in connection with minor ritual ablutions. 

* * * 

The Malikis list only four Sunnah-based actions in connection with sand ablu- 
tions, namely: (1) maintaining the proper order by beginning with the face, then 
wiping the hands. If someone reverses this order and wipes his hands first, he should 
wipe them again after the face provided that he has not already prayed when he 
remembers having done so; if he has already prayed by the time he remembers, 
however, no harm is done; (2) wiping one’s arms from the wrists to the elbows; (3) 
performing an additional second ‘strike’ for one’s hands; and (4) transferring the 
dust which is clinging to one’s hands to the part of the body one intends to wipe 
(that is, to one’s hands and face) without wiping anything else first. 

* * * 

As for the Hanbalis, the only Sunnah-based action which they list in connec- 
tion with sand ablutions is for one to postpone sand ablutions to near the end of the 
time period for the prayer one intends to pray on the basis of them if one knows, or 
has good reason to believe, that water can be found before the time runs out, or even 
if there is a 50-50 chance of finding water during this time. However, if one per- 
forms sand ablutions near the beginning of the time period and prays on this basis, 
his prayer will still be valid, and he will not be required to repeat it later even if he 
happens to find water before the time period for this prayer runs out. 
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Recommended practices associated with sand ablutions 

Each of the four schools offers a particular view on the matter of recommended 
practices in connection with the rite of sand ablutions. 174 

Undesirable practices associated with sand ablutions 

Similarly, the various schools offer listings of those practices which are undesirable 
in connection with sand ablutions. 175 



1 74. Neither the Hanbalis nor the Shafiis make any distinction between Sunnah- 
based and recommended practices associated with sand ablutions; hence, they hold 
that all of the Sunnah-based actions mentioned thus far may be referred to equally 
as ‘Sunnah’, ‘recommended’ and ‘desirable.’ 

* * * 

The Malikis list the following as recommended practices when performing sand 
ablutions: (1) uttering the basmalah ; (2) cleaning one’s teeth and gums with a 
miswak ; (3) remaining silent except in order to make mention of God; (4) facing the 
qiblah ; (5) commencing sand ablutions by wiping the back of one’s right hand with 
the palm of one’s left. Specifically, one is to place one's left palm over the fingers 
of one’s right hand; one then passes the left hand over the right hand and arm up to 
the right elbow. After this, one wipes the inside of the right arm by passing one’s 
left palm over it, beginning at the right elbow and ending with the fingers of the 
right hand. The right hand is then used to wipe the left hand and arm in the same 
manner; (6) performing sand ablutions near the beginning of the ‘elective’ phase of 
the time period for the prayer one intends to pray if there is no hope that one will 
find water or that whatever condition is preventing one from using water will pass 
before the end of this time period. In the case of someone who is uncertain whether 
water will be found or whether the condition preventing him from using water will 
pass, it is recommended that he perform sand ablutions at the midpoint between the 
beginning and the end of this prayer period; this practice represents a type of com- 
promise between the virtue of praying early in the time period for the prayer con- 
cerned, and the virtue of achieving ritual purity through the use of water. If, by 
contrast, the person is hopeful that he will find water or that the condition prevent- 
ing him from using water will pass during the ‘elective’ phase of the time period for 
the prayer concerned, it is recommended that he not perform sand ablutions until 
this phase is drawing to a close; however, one should not postpone sand ablutions 
until the ‘imperative’ phase. [The terms ‘elective’ and ‘imperative’ as they pertain 
to the times for ritual prayer will be discussed below in the section on “The times of 
the required prayers” - t.n.] This ruling, like the one before it, is based on the fact 
that ritual purity achieved through the use of water is preferable to that achieved 
through sand ablutions. However, despite the desirability of ritual purity based on 
the use of water, postponing sand ablutions until the ‘imperative’ time phase for the 
prayer concerned is forbidden. 

* * * 

As for the Hanafis, they hold that if the person concerned thinks it likely that he 
will find water [soon], it is recommended that he postpone sand ablutions until 
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close to the end of the most desirable phase of the time period for the prayer he 
intends to pray. However, if someone has promised to bring him water, he is re- 
quired to postpone sand ablutions even if he is fearful that the time period for the 
prayer he intends to pray might run out. 

175. The Hanbalis list the following four actions as undesirable: (1) repeating 
the action of wiping; (2) allowing soil to get inside the mouth or the nose; (3) 
engaging in more than two ‘strikes’; and (4) blowing on the soil if it is present in an 
amount which is large enough that blowing will not get rid of it. On the other hand, 
if blowing gets rid of it so effectively that no dust-like particles are left and one then 
wipes with it, the entire ‘strike’ must be repeated. 

* * * 

The Shafiis likewise list four actions which are undesirable in association with 
sand ablutions, namely: (1) getting an excessive amount of ‘dust’ or soil on one’s 
hands (since, as we have seen, the purpose of sand ablutions is simply to obey the 
Lawgiver’s command by placing one’s hand on it); (2) wiping any part of the body 
more than once; (3) renewing sand ablutions, even if one has performed a prayer 
since the last time sand ablutions were performed; and (4) shaking the dust off 
one’s hands after completing sand ablutions. 

* * 

The Malikis list the following practices as undesirable in connection with sand 
ablutions: (1) Wiping more than once; (2) speaking unnecessarily rather than speak- 
ing only to make mention of God; and (3) wiping the area above the elbows. 

* * * 

As for the Hanafis, they list the following two: (1) Repeating the action of 
wiping, and (2) neglecting to perform any of the aforementioned Sunnah-based 
practices. 
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That which invalidates tayammum 

The events which invalidate sand ablutions are the same as those which invalidate 
minor ritual ablutions, and the only events which cause someone who was in a state 
of major ritual impurity when he performed sand ablutions to revert to such a state 
are those which themselves bring about a state of major ritual impurity and, as a 
result, require one to perform ghusl, or major ablutions. Hence, if someone per- 
forms sand ablutions to remove a state of major ritual impurity, after which his or 
her sand ablutions are invalidated, he will not revert to a state of major ritual impu- 
rity, but will simply be in a state of minor ritual impurity again. As a result, such a 
person may do such things as read or recite the Qur’an, enter a mosque, and even 
spend the night in a mosque. 176 

Nevertheless, there is an additional type of event which invalidates sand ablu- 
tions, but not minor ritual ablutions, namely, the passing of the condition which 
made sand ablutions necessary in the first place, for example, by one’s finding 
water after having none, 177 or becoming able to use water after not being able to. 178 



176. According to the Malikis, if someone who has performed sand ablutions 
due to a state of major ritual impurity has an occurrence of minor ritual impurity, 
his sand ablutions will be invalidated for both minor and major ritual impurity. 
Hence, they hold that even though the events which invalidate minor ritual ablu- 
tions do not invalidate ghusl , or major ablutions, they do invalidate sand ablutions 
which have been performed in lieu of ghusl ; as a result, such a person is forbidden 
to engage in those acts which are forbidden to someone in a state of major ritual 
impurity until he or she performs sand ablutions again. 

177. According to the Malikis, the availability of water or the ability to use it 
invalidates sand ablutions only if the person has not begun to pray yet; moreover, in 
order for either of these two things to invalidate one’s sand ablutions, there must be 
enough time left for the person to perform minor ablutions and begin performing a 
rak‘ah before the time period for the prayer concerned runs out. Hence, if water 
becomes available after the person has already begun praying, his sand ablutions 
are not invalidated; rather, he should keep on praying even if there would have been 
enough time for him to perform minor ablutions and begin his prayer again before 
the end of the time period for the prayer he is praying. This ruling applies provided 
that the person has not forgotten about water among his travel provisions. Thus, 
supposing someone performs sand ablutions and starts to pray, then remembers 
that there is some water in his saddlebag. In this situation, if there is enough time 
remaining for the person to perform minor ablutions and begin praying again, the 
prayer he is praying will be invalidated; otherwise, it will not. If, on the other hand, 
the person remembers the water after he has finished praying, he must repeat the 
prayer he just prayed due to the negligence suggested by such forgetfulness, but 
only if the time period for the prayer concerned has not ended yet. 
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178. The Hanbalis list two other events which also invalidate sand ablutions, 
namely: (1) The end of the time period for the prayer in preparation for which one 
originally performed the sand ablutions; once this happens, one’s sand ablutions 
are rendered invalid regardless of whether one performed them due to major ritual 
impurity, impurity on one’s body, etc. The only prayer to which this ruling does not 
apply is the Friday congregational prayer. (2) Removing one’s shoes if one per- 
formed sand ablutions by wiping one’s shoes, regardless of whether one had wiped 
them before that or not. 

* * * 

As for the Shafiis, they add another two events to those which invalidate sand 
ablutions: (1) apostasy, even if only in outward appearance, such as that of a young 
boy [who might utter blasphemous statements without comprehending their im- 
port, for example], and (2) the passing of the condition which made it necessary for 
the person to perform sand ablutions [such as the lack of water or the inability to 
use it]. 

This second condition stipulated by the Shafiis applies provided that at the time 
when one either gains access to water or regains the ability to use it, one has not 
begun to pray by uttering the words, Allahu akbar. If one regains access to water or 
the ability to use it after one has begun praying, and if the prayer is of the type it is 
not necessary to make up later [such as a voluntary, rather than an obligatory, prayer], 
one’s prayer will be valid and one’s sand ablutions will remain valid until the prayer 
has been completed; however, if one is performing a prayer of the type which must 
be made up later [that is, an obligatory prayer], then both the prayer and one’s 
ablutions will become invalid. 
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Concerning those who are unable to perform 
either minor ablutions or sand ablutions 
(referred to as “those who lack both purifying substances’') 

If someone is unable to perform either minor ritual ablutions or sand ablutions as a 
result of some severe ailment, or due to being imprisoned in a place where there is 
nothing which he could legitimately use for sand ablutions, it is still necessary for 
him or her to pray at the time for each of the five daily ritual prayers without having 
performed ablutions of any kind. As for those who are unable to stand up for prayer, 
they are to pray sitting down, and if they are unable even to sit up, they are to pray 
with gestures (a topic which will be dealt with below in the section on ritual prayer). 

As for the purpose behind such concessions, it is simply to allow people to 
demonstrate reverence and submission to God Almighty at all times and under all 
circumstances. After all, as long as we are able to express such reverence in some 
fashion, we are obliged to do so. Moreover, those who pray under such circum- 
stances receive no less of a reward than those who are strong and healthy; in fact, 
their reward may be even greater, since those whose hearts are surrendered to their 
Sustainer, and whose bodily members express this submission even when they are 
ill and infirm, have exerted an effort which draws them near to God and brings them 
into the divine grace and favor. 

As for the manner in which someone who has no access either to water or to 
substances suitable for use in sand ablutions may achieve ritual purity and perform 
ritual prayer, it is subject to rulings which differ from school to school. 179 



179. According to the Hanafts, someone who has access to neither of the “two 
purifying agents”, namely, tahur water and soil, is to perform a symbolic prayer 
(salah suwariyah). One does this by prostrating and standing while facing the qiblah 
but without reciting the Qur’an or uttering expressions of praise to God or any of 
the testimonies or supplications which form part of the daily ritual prayer. The 
intention of someone who prays in this manner should not be to perform ritual 
prayer, regardless of whether he or she is in a state of major or minor ritual impu- 
rity. Moreover, this type of symbolic prayer does not exempt the person from the 
obligation of ritual prayer in the full sense; rather, it serves to “keep the covenant 
alive” between the person and God until water can be obtained for minor ritual 
ablutions, or until he or she has access to ‘purifying dust’ with which to perform 
sand ablutions. 

:J« % 

The Malikis hold that when someone has no access to tahur water or soil, he or 
she is exempted entirely from the obligation to perform ritual prayer; hence, he or 
she is neither to perform ritual prayer under such circumstances nor to make up 
such prayers later. 
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The basis for this ruling on their part might be the following hadith: “God does 
not accept prayer without a purifying agent,” which makes no mention of the rep- 
etition of prayers. However, the Hanafis do not say that ritual prayer without a 
purifying agent is acceptable; rather, they simply say that it must be repeated. 

* * * 

As for the Shafiis, they hold that if the person who lacks both purifying agents 
is in a state of minor ritual impurity, he is to pray a genuine prayer including the 
intention to pray and a complete Qur’anic recitation. The same ruling applies to 
someone who is in a state of major ritual impurity except that the latter must restrict 
his Qur’anic recitation to the Fatihah alone. In both cases, however, the person 
must repeat the prayer once water is found. When the person who has been in a 
state of major ritual impurity finds water, he must perform both major and minor 
ritual ablutions, then repeat the prayer which he prayed earlier without the benefit 
of either regular or sand ablutions. As for the person in a state of minor ritual 
impurity, he is obliged upon finding water to perform minor ritual ablutions, then 
repeat the prayer which he prayed earlier. However, if either of these two persons 
finds tahiir soil or dust with which to perform sand ablutions, he should not per- 
form sand ablutions in order to repeat his earlier prayer unless he thinks it likely 
that he is in a place where he will find no water, or unless he has no evidence to 
indicate whether water is likely to be found or not. 

* * 

Finally, the Hanbalis hold that the person who has no access to tahiir water or 
soil is to pray a genuine ritual prayer without being obliged to repeat it later, the 
only stipulation being that he restrict himself to obligatory prayers and abide by all 
conditions without which ritual prayer loses its validity. 
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Splints and their definition 

The term ‘splint’ (jabirah) as used by Muslim jurisprudents refers to the piece of 
cloth which is tied around an ailing part of the body, or the medicine which has 
been applied to such a part. It is not necessary that the splint be held in place by 
pieces of wood, palm branches, etc., nor is it necessary that the part of the body 
which has been wrapped be broken; rather, the criterion by which one determines 
whether it is a ‘splint’ is that the part of the body on which it has been placed be 
ailing in some way, be it a broken bone, a bruise, an area affected by rheumatic 
pain, etc. Hence, the word ‘splint’ as employed by Muslim jurisprudents refers 
either to something which has been tied around an ailing part of the body, or to the 
medicine which has been applied to it. 

When a splint prevents someone from using water 

Suppose that someone who is held accountable for the performance of ritual ablu- 
tions has a ‘splint’ in the sense described above on some part of his or her body. 
Now, if the part of the body affected is one which must be washed as part of either 
minor or major ablutions, and if washing this part of the body would be harmful or 
painful, then he or she should wipe either the bandage or the medicine, as the case 
may be, which has been placed on the area concerned. If it would be harmful to 
wipe the area with medicine on it, the person should wrap the area concerned in a 
clean cloth and wipe the cloth instead. 

This ruling is agreed upon by the Malikis, the Hanbalis and some of the 
Hanafis. 180 



180. As for the Shafiis, they hold that if the ailing part of the body is wrapped, 
the person must do the following three things: (1) Wash the unaffected part around 
the wound or ailing area. (2) Wipe the splint or bandage itself. This wiping takes the 
place of washing the unaffected area which surrounds the wound and which is con- 
cealed by the bandage. However, if the bandage covers nothing but the affected 
area alone, or if one is able to wash the sound area which is concealed by the 
bandage, the bandage need not be wiped. (3) Perform sand ablutions in lieu of 
washing the ailing area. 

If the person concerned is in a state of major ritual impurity, it is not necessary 
to maintain any specific order among these three steps, namely: (1) washing the 
adjacent, unaffected area, (2) wiping the splint, bandage, etc. and (3) performing 
sand ablutions. In other words, such a person may begin with whichever of these 
three steps he or she chooses. However, if the person is not in a state of major ritual 
impurity, he must make certain to perform Step (1) before Step (3). Thus, he must 
wash the adjacent, unaffected area before performing sand ablutions. As for Step 
(2), that of wiping the splint, bandage, etc., it may be performed before either Step 
(1) or Step (3) [or, as we have seen, it may be omitted entirely]. 

If the person has multiple wounds, sores, etc., he must perform sand ablutions 
once for each wound or ailing area. However, if the effects of the ailment are found 
all over the body, it is sufficient to perform sand ablutions just once for all the ailing 
areas; the same ruling applies if the ailment affects two entire areas which are washed 
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in succession when performing ablutions, such as the face and the arms. In other 
words, after one has washed the adjacent, unaffected sites and wiped the splints [if 
necessary], one may perform sand ablutions just once for both areas. 

The ruling discussed above applies to an area of the body which is wrapped in 
a bandage, splint, etc. If it is not wrapped, one is required to wash those parts of the 
body which are sound and to perform sand ablutions in place of washing the part 
which is ailing. One is not to wipe the ailing area with water, however, since wiping 
is not allowed in the Shafiis’ view unless it is done in place of washing an unaf- 
fected part concealed by a bandage wrapped around the ailing area; in this latter 
case, the wiping is similar to the act of wiping one’s shoes as part of ritual ablu- 
tions. If the ailing area is exposed but cannot be washed, it is meaningless to wipe 
it; hence, one is to perform sand ablutions in place of washing it. Moreover, if the 
ailment affects the face or the hands/arms, that is, those parts of the body wiped in 
sand ablutions, such that it would be impossible or harmful to wipe them with the 
soil used in sand ablutions, one must not wipe them at all; instead, one is simply 
required to repeat the prayers missed after the affected area has healed. 

* * * 

As for the Hanafis, there are two rulings in circulation among them on the 
practice of wiping a splint. According to the first ruling, wiping a splint is a duty 
rather than a fully binding obligation. (For the difference between ‘duty’ [ wdjib ] 
and ‘obligation’ [fard] in the Hanafis’ view, see the earlier discussion of this in the 
section on Ritual Ablutions.) Given this ruling, if someone fails to wipe an ailing 
part of the body and then prays, his prayer will be valid but he should repeat it later, 
since otherwise, he will have deprived himself of the intercession of the Prophet on 
the Day of Judgment, albeit without actually being punished for this omission. 

According to the second ruling — which is in agreement with the views of the 
Malikis and the Hanbalis — it is a binding obligation (fard) to wipe a splint over an 
ailing part of the body. Hence, if someone neglects to do so, his prayer will not be 
valid. 

Both of these rulings are recognized as valid by the Hanafis; hence, the person 
who finds himself in such circumstances may adopt whichever of the two he finds 
most suitable. 
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Conditions associated with wiping a splint 

In order for it to be permissible to wipe a splint, be it a bandage, medicine, etc., the 
following conditions must be met: (1) It must be harmful to wash the ailing part 
such that one fears that washing it would cause greater pain, cause it to heal less 
rapidly, etc. If the ailing part has medicine on it but is not wrapped and if it would 
be harmful to wipe it, one must wrap it in something which will not harm it, then 
wipe the wrapping, as we have mentioned. (2) The entire splint must be wiped; in 
other words, the sound area surrounding the splint should be washed, after which 
the ailing part [that is, the splint itself] should be wiped. 

However, if the splint covers an area larger than the ailing part itself due to the 
necessity of wrapping it properly, the entire splint must be wiped, including both 
the parts of it which cover the ailing area and the parts which cover the surrounding, 
unaffected area. 181 [In other words, if the sound parts around the ailing area are 
covered by the splint, they should not be washed, but wiped only.] 

Moreover, if the ailing area is one which is normally wiped anyway, such as the 
head, for example, the various schools offer different rulings in this regard. 182 



181. The Hanafis hold that it is not necessary to wipe the entire splint; rather, it 
is sufficient to wipe most of it. Thus, if one’s entire hand is covered with wounds 
and one has put a bandage on it, it is sufficient to wipe more than half of the area 
which has been wrapped. 

The Hanafis hold that if the wrapping covers more than the actual area which is 
ailing or wounded and if it would not be harmful to unwrap the affected area, one 
must unwrap it and wash it if washing it will do no harm. If washing it would be 
harmful, one must wipe the affected area and wash the unaffected area surrounding 
it. If even wiping the area would be harmful, one is to wash the area around it, then 
put the wrapping back on and wipe the wrapping. 

If, on the other hand, it would be harmful to unwrap the ailing area, one must 
wipe the bandage without removing it even if it would have been possible to wash 
or wipe what was beneath it; moreover, one must wipe the greater part of the ban- 
dage, including those parts of it which cover the surrounding, unaffected area. 

5 [« * * 

According to the Hanbalis, if the splint was put on when the person concerned 
was in a state of ritual purity and if it covers more than the affected area, he or she 
is to wipe with water [the part of the splint covering the ailing area] and perform 
sand ablutions in place of the rest. If the splint was put on when the person con- 
cerned in was not in a state of ritual purity, he or she must perform sand ablutions 
only and dispense with the wiping, which would not be valid. They also hold that if 
there are a number of ailing areas, one must perform sand ablutions for each of 
these areas unless they include all parts of the body which are washed in minor or 
major ritual ablutions, in which case one is required to perform sand ablutions only 
once for all of them. Finally, as mentioned above, the Hanbalis stipulate that some- 
one in a state of minor ritual impurity must observe the proper temporal order and 
continuity among the steps involved. 
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1 82. The Malikis hold that if there are wounds all over the head, the ruling on it 
is the same as that which applies to parts of the body which are washed [rather than 
wiped]. If the wounds do not cover the head and if it poses no difficulty to wipe 
some of the head, one is to wipe part of the head and complete the wiping on top of 
the turban [wrapped around the wounds]. If such wiping would pose difficulty, 
however, the ruling on it is the same as that which applies to someone whose head 
is covered with wounds. 

* * * 

According to the Shafiis, if part of the head is unwounded, it must be wiped; 
otherwise, one is to perform sand ablutions in lieu of wiping it. 

* * * 

The Hanafis hold that if part of the head is unwounded and if the unwounded 
part amounts to one-fourth of the area of the head — i.e., the area which, according 
to the Hanafis, must be wiped as part of ritual ablutions — one must wipe it. If this is 
done, there is no need to wipe the splint as well. If, on the other hand, the wounds 
cover the entire head, the ruling which applies is the same as that which applies to 
parts of the body which are washed [rather than wiped]; that is, one must wipe it if 
wiping will cause no harm; otherwise, one need only wipe the splint itself. 

* * * 

As for the Hanbalis, they hold that if wounds cover the entire head and if it is 
impossible to wipe it, one is to wipe the entire bandage which covers it; moreover, 
if the bandage was put on when the person was in a state of ritual impurity, he is to 
perform sand ablutions as well. If, on the other hand, the head is not covered with 
wounds, one is to wipe whatever parts are unwounded, then wipe the bandage, 
since the bandage serves as a symbol for the head itself in such a situation. 
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That which renders wiping a splint invalid 
The act of wiping a splint loses its validity when it either falls off or is removed. 181 



183. According to the Malikis, if a splint falls off after the wound or ailment 
has healed, the effect of wiping it loses its validity and one is required to resume the 
normal manner of cleansing the area, be it washing or wiping. If this occurs when 
the person is in a state of ritual purity and he or she wishes to maintain this state, he 
or she must act promptly to wash or wipe the area under the splint so as not to 
disrupt the required continuity. However, if a long time passes between the splint’s 
falling off and the person’s washing or wiping the area and if the cause of the delay 
was mere forgetfulness, he or she will remain ritually pure. 

Similarly, if the splint falls off before the wound is healed, the person should 
put it back on and proceed without delay to wipe it lest the required continuity be 
broken. If the splint should fall off during ritual prayer after the wound has healed, 
the prayer becomes invalid and it must be repeated after the person has cleansed the 
area which was under it; if the same thing happens before the wound heals, the 
same ruling applies, but all one must do before repeating the prayer is to put it back 
on and wipe the splint itself. 

* * * 

According to the Shafiis, if a splint falls off during ritual prayer after the wound 
has healed, both one’s prayer and one’s ritual purity are rendered invalid. If it falls 
off before the wound heals, the prayer is invalidated, but not one’s ritual purity; 
hence, all one must do is put the splint back on and wipe it after cleansing whatever 
parts of the body come after the one on which the splint had been placed [i.e., 
according to the order in which parts of the body are washed in ritual ablutions], 

Sjc 5}t 

The Hanafis hold that if a splint falls off before healing has occurred, the act of 
wiping it is not invalidated regardless of whether it falls off during ritual prayer or 
at some other time. If it should fall off during ritual prayer after healing has taken 
place, and if it happens before the final ‘sitting’ during which one prays for bless- 
ings upon the Prophet, one's prayer will be invalidated; in this case, one must sim- 
ply cleanse the site of the splint and repeat the prayer. If it falls off during prayer, 
but after, rather than before the final ‘sitting’, one’s prayer is invalidated according 
to Imam Abu Hanlfah, but not according to the “two companions” [Abu Yusuf al- 
QadT and Muhammad Ibn al-Hasan al-Shaybanl], since in this case, one’s prayer 
will have been completed, and the falling off of a splint will be no different from 
someone speaking or having an occurrence of hadath after he has finished praying. 

* * * 

As for the Hanbalis, they hold that if a splint falls off, one’s entire ablutions are 
invalidated regardless of whether it falls off before or after healing has occurred. 
However, if it falls off after healing is complete, all one has to do is repeat one's 
ablutions, whereas if it falls off before this, one must perform both regular ablu- 
tions and sand ablutions again. 
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The prayer of someone who has done ablutions by wiping a splint 

A prayer performed on the basis of wiping a splint which meets the aforementioned 
conditions is valid, and there is no need for it to be repeated later after the wound or 
other condition has healed. 184 



184. According to the Shafiis, there are three situations in which such a prayer 
must be repeated: ( 1 ) when the splint is on either the face or the hands/arms, that is, 
the parts of the body included in sand ablutions, (2) when the splint is on a part of 
the body not affected by sand ablutions, and when it conceals a sound area of the 
body greater than that required for the splint to cling properly, and (3) when the 
splint is on a part of the body not affected by sand ablutions and conceals only the 
area required for it to cling properly, but was put on while the person concerned was 
in a state of ritual impurity. 
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On Ritual Prayer 

The wisdom in the establishment of ritual prayer 

All that has preceded this chapter by way of explanation of various aspects of ritual 
purity was simply an introduction to the subject of ritual prayer. As we have seen, 
all of the rulings pertaining to ritual purity — which is itself a basis and condition 
for ritual prayer — are sources of benefit to human society, since they depend upon 
such things as maintaining bodily cleanliness and keeping places of worship free of 
those types of fdth which generate disease and unpleasant odors. It is true, of course, 
that some rulings relating to ritual purity do not have a direct bearing on these 
matters in particular; however, this fact likewise reflects a clearly discernible truth, 
namely, that the aim of every act of worship in Islam is to demonstrate human 
submission to God, may He be praised and glorified, through obedience to His 
commands and avoidance of those acts which He has forbidden. 

As for ritual prayer, it is the most important of all the pillars of the Islamic 
religion. God has ordained ritual prayer for His servants in order that they might 
worship Him alone and not associate with Him any created being. As God Al- 
mighty declares, “Verily, for all believers prayer is indeed a sacred duty linked to 
particular times [of day]” (4: 103). In other words, it is an obligatory act the perfor- 
mance of which is limited to particular time periods that we are required to adhere 
to faithfully. The Messenger of God states, “Five prayers [per day] have been or- 
dained by God for His servants. Those who perform all of them, not missing a 
single one out of disdain for their true value, God promises to usher into Paradise.” 
There are numerous prophetic hadiths which stress the importance of ritual prayer, 
urging us to perform it regularly at its appointed times and warning us not to make 
light of it or to allow laziness to keep us from it. According to one such hadith, the 
Prophet says, “The five daily prayers may be likened to an overflowing river of 
sweet water which flows by someone's door and rushes into the house five times a 
day. How much filth do you think it will leave in that house?” In response, his 
listeners replied, “None.” "Thus it is,” he told them, “that the five daily prayers 
wash away sins just as water washes away dirt and filth.” In other words, the five 
daily ritual prayers purify people’s souls, cleansing them of guilt and sin just as 
bathing with pure water five times a day would purify and cleanse one’s body. 

The Messenger of God was once asked, “What is the most virtuous act a person 
can perform?” He replied, “To pray at the appointed times.” Hence, the perfor- 
mance of ritual prayer is the most virtuous, the most sublime, and the most signifi- 
cant single thing a Muslim can do. What more compelling argument could there be 
in favor of performing prayer at its ordained times each day? 

As for warning and inspiring fear in those who neglect prayer, the following 
words of the Messenger of God should suffice to achieve this end; “Those who do 
not pray have no share in Islam,” and, "The only thing that stands between a Mus- 
lim and unbelief is the neglect of prayer." These prophetic hadiths contain a severe 
reprimand for Muslims who allow sloth to get the better of them by leading them to 
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abandon ritual prayer, the very thing that distinguishes them from those who reject 
faith. In fact, some Maliki imams hold that the person who deliberately neglects 
ritual prayer has rejected faith. Be that as it may, all the four schools agree that 
prayer is one of the pillars of Islam and that those who abandon it have, in effect, 
destroyed one of the religion’s most solid underpinnings. 

What people need to realize is that the essential purpose of ritual prayer is to fill 
our hearts with an awareness of the majesty of God the Creator such that, as a result 
of prayer, our hearts tremble with awe in God’s presence and we seek both to obey 
His commands and to avoid whatever He forbids. When this takes place, it can only 
bring benefit to the human race, since those who seek to act righteously and avoid 
evil bring others nothing but goodness and blessing. As for those who pray while 
their hearts are unmindful of their Lord, preoccupied instead with personal desires 
and ambitions and physical pleasures, their prayer might fulfill their legal obliga- 
tion according to some schools, but even so, it will have failed to produce its in- 
tended result. Prayer which is complete is that which God describes thus: “Truly, to 
a happy state shall attain the believers: those who humble themselves in their 
prayer...” (Qur’an 23:1-2). 

The most fundamental purpose of ritual prayer, then, is to magnify the Divine, 
the Creator of the heavens and the earth, by coming before Him in humility and in 
submission to His eternal glory and everlasting power. We will not have prayed 
truly unless our hearts are fully present and filled with reverence for God alone. 
When we are praying in the true sense, we do not become distracted from our 
intimate communion with God by delusive or harmful thoughts. On the contrary, 
when we stand in the presence of our Maker with our hearts in a state of lowliness, 
surrender and awe before the majesty of this all-powerful, invincible Creator, the 
One Whose authority knows no bounds and Whose will cannot be frustrated, we 
will, as a consequence, be remorseful for any guilt in our lives and anxious to return 
to our Sustainer in repentance. When this happens, both our outward actions and 
our inward intentions will be set aright, our relationship with our Lord will be 
strengthened, and we will relate with integrity to other human beings, respecting 
the limits set down for us by our religion and turning away from what has been 
forbidden to us by the Sustainer of the worlds. As God says, . . prayer restrains 
[people] from loathsome deeds and from all that runs counter to reason” (29:45). 
When we live in accordance with these realities, we will have become true Mus- 
lims. 

The prayer which “restrains from loathsome deeds and from all that runs counter 
to reason” is one in which we are magnifying our Lord, full of reverence for Him 
and hopeful of experiencing His mercy. Hence, the benefit we receive from our 
prayers is directly proportionate to the degree to which we fear God and hold Him 
in awe on the level of our hearts, that is, our inward beings. After all, God looks not 
at our outward appearances, but at our hearts; hence. He says, “ . . . worship Me 
alone, and be constant in prayer, so as to remember Me!” (20:14). It goes without 
saying that if our hearts are not mindful of God, we are not remembering Him, nor 
will we be praying a genuine prayer. As the Prophet declared, "God has no regard 
for the prayer of someone whose heart is not present together with his body.” 
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This, then, is ritual prayer as understood in Islam. Moreover, prayer in this 
sense has the effect of refining people’s souls and reforming their morals, since 
every part of it serves to train us in moral virtue and imbue us with praiseworthy 
traits. What follows is a listing of some of the actions involved in ritual prayer and 
the ways in which they help in the refinement of our souls: 

First: Intention , namely, the heartfelt determination to obey God’s command to 
perform prayer as perfectly as possible and with an attitude of loving devotion to 
God alone. If we were to pray in this manner five times every day, there is no doubt 
that such loving devotion would be imprinted in our souls, becoming a permanent 
trait in our characters and yielding the loveliest of fruits in our lives both individu- 
ally and collectively. After all, there is nothing more beneficial to human society 
than sincerity and loving devotion in all one says and does. If people demonstrated 
this sort of attitude toward one another in all they said and did, they would experi- 
ence contentment and well-being both in this world and the next. 

Second: Standing in the presence of God Most High. When praying, we stand 
both physically and spiritually before our Maker, bowing our heads in reverence 
and speaking with Him in intimate conversation. As we do so, God is closer to us 
than our very jugular veins, hearing all we have to say and knowing the intentions 
of our hearts. There can be no doubt that if we do this numerous times a day, our 
hearts will be molded by our Creator in such a way that we desire to obey His 
commands and to refrain from anything He has forbidden to us. This being the 
case, we would never violate other people’s sacred rights, commit aggression against 
another, rob anyone of material possessions, or bring harm to others in connection 
with their religion or their honor. 

Third: Qur'anic recitation (the various schools’ rulings on which will be men- 
tioned below). It is essential when reciting the Qur'an that we not move our lips, 
merely mouthing the words, as it were, while our hearts and minds are elsewhere. 
Rather, we should ponder the meaning of the words we are reciting so as to take to 
heart the lessons which they have to offer. When the mention of God our Creator 
passes over our lips, our hearts should be filled with reverence and awe at God’s 
majesty and sovereignty. As He declares, “Believers are only they whose hearts 
tremble with awe whenever God is mentioned, and whose faith is strengthened 
whenever His messages are conveyed to them” (8:2). When God’s gracious at- 
tributes of mercy and righteousness are mentioned, we must teach ourselves how to 
take on these same divine attributes, since the Prophet said, “Adorn yourselves 
with the attributes of God, Who is gracious, ever ready to forgive and pardon, and 
treats all people with perfect justice.” Human beings are held accountable before 
God for whether they have striven to take on these moral qualities. If as we pray we 
recite Qur’anic verses which speak of these gracious divine attributes with an un- 
derstanding of their import, and if we repeat such recitations numerous times each 
day, our souls are bound to be influenced in such a way that we develop the longing 
to take on such qualities ourselves, which in turn serves to refine our souls and our 
morals. 

Four: Bowing and prostrating , both of which are means of expressing adora- 
tion for the King of kings. Creator of the heavens, the earth, and all that lies be- 
tween them. When we bow in the presence of our Sovereign, it is not enough sim- 
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ply to bend our torsos in the proper manner; rather, we must have a heartfelt aware- 
ness that we are humble servants bowing before the majesty of a lofty, glorious 
Deity, whose might knows no limit and whose greatness knows no end. If these 
truths are impressed on our hearts as we pray repeatedly throughout the day and 
night, our hearts will be in a constant state of godly fear that leads us to do only that 
which is pleasing to Him. Likewise, when we prostrate ourselves before our Cre- 
ator, placing our foreheads on the ground in declaration of our servanthood and 
experiencing a sense of our lowly station together with the greatness of our Master 
and Maker, it goes without saying that we will learn to fear and revere Him. When 
these things take place, our souls are set on the right path and we abstain “from 
loathsome deeds and from all that runs counter to reason.” 

In addition, there are specific aspects of ritual prayer which offer social ben- 
efits of great significance. One of these is community , that is, communal prayer. 
The Prophet urges us to take part in communal prayer, saying, “Prayer performed 
in community is superior to individual prayer by twenty-seven degrees.” By gather- 
ing as a group to perform ritual prayer in straight, uniform rows, we have the oppor- 
tunity to become acquainted as human beings. Communal prayer can serve to join 
hearts which have been alienated, removing hatred and resentments. This is one of 
the most sublime elements in the unity which God Most High has commanded us to 
pursue and preserve in His precious book, saying, “And hold fast, all together, unto 
the bond with God, and do not draw apart from one another” (3:103). As such, 
coming together for communal prayer serves as a reminder of the brotherhood of 
which God speaks, saying, “All believers are but brethren” (49: 10). Hence, believ- 
ers who gather to worship a single Lord should not forget that they are brothers and 
sisters. On the contrary, the greatest among them should be merciful toward the 
least among them; those who are young should respect and honor their elders; the 
wealthy among them should come to the aid of those who are indigent; the strong 
among them should assist the weak; and those who are in good health should visit 
those who are ill. In so doing, they act in accordance with the words of the Prophet, 
who said, “Muslims are brothers and sisters to one another; hence, none of them 
would wrong or dishonor another. Whoever helps his brother in a time of need will 
himself be helped by God in a time of need; if anyone delivers a [fellow] Muslim 
from distress in this world. God will deliver him from distress on the Day of Resur- 
rection; and anyone who protects a Muslim [in this worldj will be protected by God 
on the Day of Resurrection.” 1 If we were to mention all the benefits prayer pro- 
vides, we could go on for pages on end; hence, contenting ourselves with what has 



1. The Arabic verb satara, rendered here as ‘protect’, and which also means 
‘cover, conceal, guard, or shield’, bears the additional meaning of ‘forgive’. Hence, 
this statement could possibly have been translated, “anyone who forgives a Muslim 
[in this world] will be. forgiven by God on the Day of Resurrection.” In either case, 
it is interesting to note the connection between shielding, covering, protecting, etc. 
and the act of forgiveness, which involves a conscious decision to treat an offense 
as if it were “invisible”, so to speak [t.n.]. 
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